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INTRODUCTION 


The perception Christian writers in the Iberian Peninsula had of the 
Muslim community surrounding them, both within the Christian ter- 
ritories and in neighbouring Granada, is one of the most interesting 
aspects of the last years of the Reconquest. In spite of the large 
number of studies devoted to the fall of Granada in 1492, few schol- 
ars have analysed the approach to the “Muslim matter” in the years 
before it. And it is precisely the period between 1450 and 1470 which 
provides the clue to understanding the political thought of Isabel 
and Fernando. 

A process had started with the conquest of Toledo in 1085! which 
marked the change from a “total” Arabic religious culture coexisting 
with two micro-cultures (Jewish and Mozarab), to a “total” Christian 
religious culture gradually imposing itself on the other two. Legal 
sanction of the process came with Alfonso X’s Seven Parts,? which 
established the framework for all future royal legislation dealing with 
socio-religious issues. 

The parallel development of Mendicant orders and their preach- 
ing methods helped to consider Islam not just an enemy in crusade, 
but also an intellectual adversary to be defeated by arguments. The 
Iberian Peninsula was a good place to test their theories, for it offered 
the perfect situation for preachers to practice their skills. They could 
try both Muskims living under Christian rule (Mudejars) and the 
Muslim kingdom of Granada, where they could travel provided with 
safe-conducts. A list of famous names tried—and failed—to achieve the 
conversion of Andalusian Muslims. 

By the fifteenth century, the conquest of Granada was thought to 
be inevitable and imminent, for the first time in centuries. The facts 
which had brought about this feeling in the Peninsular kingdoms 
were Castilian self-awareness, after a long list of military successes, 
and the imperialist claims of Aragon in the Mediterranean, which 


| Epalza, M. de: “Historia medieval de la Peninsula: tres culturas o tres reli- 
giones”, pp. 100-101. 

* Highfield, R.: “Christian, Jews and Muslims...” Studies in Church History (1978), 
pp. 123-124. 
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2 INTRODUCTION 


had led to the reduction of Granadan territory; and the expectations 
of the clergy and the revival of crusading interests all over Europe 
due to the Ottomans’ advance. Iberian authors were at the vanguard 
of their contemporaries when it came to considering these arguments 
in their works. 

A new conception of the relationship between both religions started 
with Juan de Segovia and ‘Isa ibn Djabir and their translation of 
the Koran. Cabanela’s pioneer work’ opened new roads in research 
which have not been completely explored. Norman Daniel followed 
with his extensive research on the formation of a corpus of European 
ideas about Islam from the twelfth to the fourteenth century.* Although 
his method was somewhat descriptive, his references and bibliogra- 
phy are still essential. Southern’ had an even more general view of 
the penetration of the Islamic problem in European minds and the 
response it generated in three periods: 700-1100, 1100-1400 and 
1400 onwards. His approach was severely criticized, but it was still 
another step forward in the analysis of the European perception of 
Islam in the Middle Ages. 

Many works have continued this trend. ‘To mention but a few 
which have been very helpful for my own approach, there are Epalza’s 
life work on the views of both sides using Arabic sources; R. I. Burns 
and his studies of the transition of Muslim to Christian power in 
the kingdom of Valencia; R. Barkai’s approach to chronicles in search 
of mirror-images of the two cultures, Lavajo’s study of Raimundo 
Marti’s Summa contra Alchoranum, Wieger’s monograph about ‘Isa ibn 
Djabir and Cardaillac’s work on Morisco polemics (see bibliography). 

However, most of these authors have failed to go as far as the 
fifteenth century in their review of Christian views on Muslims. ‘The 
evolution of Iberian society throughout the fourteenth and fifteenth 
centuries requires new approaches for this period. The study of eccle- 
siastical literature as a manifestation of a “frontier church”® gives an 


> Cabanelas, D.: Juan de Segovia y el problema islamico. Madrid 1952. 

* Daniel, N.: Islam and the West. The Making of an Image. Edinburgh 1960/Oxford 
1992. 

> Southern, R. W.: Western views of Islam ..., p. 13. 

° According to R. I. Burns, “The Significance of the Frontier in the Middle 
Ages” Medieval Frontier Societies, p. 326: “How then was it a frontier church? In three 
ways. First it was consciously the custodian here of the Europe-wide crusade spirit, 
deliberately transforming its material surroundings to make little atolls in the sea 
of Muslims. Secondly, it was itself dominated by reactive acculturation. An environ- 
ment can be acculturated as much by reacting as by conforming. A community in 
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INTRODUCTION 3 


idea of the atmosphere at the court as well as the aims of the clergy. 
Although Lavajo has considered theological material more objective 
than chronicles, we agree with Barkai in thinking exactly the opposite. 
Both reflect the difference between popular practices in the frontier 
and ecclesiastical theory, as well as a particular knowledge of Islamic 
society in the Iberian Peninsula. Unfortunately, the repeated calls 
for a comparative study of local documents and literary sources’ are 
impossible to satisfy due to the dispersion of primary sources. 

This book has focused on the information contained in religious 
treatises, chronicles and royal legislation (cortes, fueros reales and the 
Seven Parts). The next step would be comparing this with local fueros 
and contemporary documents. 

The period between 1430 and 1470 in the Peninsula was trouble- 
some: civil war extended to all the kingdoms except Portugal and social 
groups were uneasy. Religious minorities often suffered from such a 
state of affairs. On the other hand, the Ottomans had conquered a 
great deal of the Islamic territories and advanced over Byzantium. 
The final defeat of Constantinople—which had been foreseen but 
not avoided by Christian rulers—gave place to new attempts at cru- 
sades launched by the pope. 

Four authors show how facts influenced ecclesiastical literature, 
which had already a well-established background in which to search 
for arguments to move European rulers to defeat Islam. The extra- 
ordinary importance of Juan de Segovia’s ideas concerning Islam 
and his privileged place in the Catholic Church makes it worth men- 
tioning him in a special place. A lecturer at the University of Sala- 
manca and a member of the conciliarist party in the schism, at the 
end of his political life he undertook the huge task of translating the 
Koran for polemical purposes and devising a method to convert 
Muslims peacefully. He wrote to the most important scholars of his 
time, starting with the Pope Pius II, and was the first person to co- 
operate with a Muslim al/fagui in an attempt to approach the two 
religions to one another. 

Pedro de la Cavalleria was a different case; his origins were a re- 
nowned converso family in Aragon. He was himself counselor to King 


reactive acculturation hardens its cultural patterns until the effect is stressful and 
absurd. [...] Thirdly, the king used Church personnel and institutions, as the most 
accessible of his major resources, for the transformation of his conquest.” 

” Ladero, M. A.: “Los mudéjares en los reinos de la Corona de Castilla”, p. 20. 


Ana Echevarria - 978-90-04-62426-9 
Downloaded from Brill.com 12/02/2023 09:08:59AM 
Via Wikimedia 


4 INTRODUCTION 


Juan II and an important member of the town council of Saragossa. 
His treatise <elus Christ contra Iudaeos, Sarracenos, etc., was a defence of 
the Christian faith against Jews, but he also included a summary of 
general points about Islam. | 

The fame as a preacher of Enrique IV’s confessor made him write 
a treatise about the dangers produced by the enemies of Christian 
faith. Alonso de Espina started his Fortalitium Fide around 1459. It 
would become one of the favourite manuals of the Inquisition in the 
following century. 

Finally, Cardinal Juan de Torquemada was engaged by Pius II in 
the fight against Islam through a minor work entitled Contra errores 
perfid: Machomet. It was the main argument he used to address the 
European princes at the Council of Mantua in Pius II’s attempt to 
start a crusade against the Ottomans in 1459. 

All the authors wrote their works between 1450 and 1461, a very 
short span of time considering the history of Islamo-Christian relations. 
The theory that this book tries to prove is that historical events had 
an important role in the revival of the polemic genre against Islam. 
The length and singular approach of Espina’s work determines its 
central part in the argument. The number of manuscripts, incunabula 
and translations of the Fortaliium during the sixteenth century gives 
an idea of the widespread interest it aroused. 

The authors’ different personal circumstances and purposes made 
them choose different audiences and styles to address them: sermons, 
rhetorical letters, treatises and reports will be analysed to demonstrate 
their relation with the public and the expected effect they would 
have on society. The sources used to compose them were both his- 
torical and theological: Bible and Koran shared the first place in 
quotations, and their accuracy will be discussed at length. Dependence 
on authorities was important because it guaranteed the quality of a 
book. Oral sources are mentioned in all the books by Iberian authors.° 
Obviously, in a country where coexistence had been practised for 
centuries, it is logical that any author who wanted to write about 
Islam would try to contact an accurate source, 1.e., a Muslim, to 
provide some practical details. A brief history of polemics and a 
search in fifteenth-century lbraries will complete the background 
from which the authors took their information. 


® FF, fol. 132v; Juan de Segovia, Prologue to the Koran, fol. 190r (cif. Cabanelas, D.: 
Juan de Segovia y el problema islamuo, p. 289). 
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The core of the book starts with the style of the treatises, the lan- 
guage chosen to communicate with the possible readers, the symbol- 
ism and images used to attract their attention and the way chronicles 
were used as examples to impose a particular view of the invasion 
of Christian territories by Saracens. 

Religious and legal arguments tried to use controversy and laws 
to place Jews, Muslims and Christians in different spheres of every- 
day life while self-awareness grew on the Christian side. As it seemed 
that the end of Muslim power would not come as soon as expected, 
Christians had to be guided in order to preserve their faith and iden- 
tity. The dogmas of the Church had to be explained as much as 
possible, and treatises became a manual for sermons. Meanwhile, 
Muslims and Jews had to be kept from sharing too many habits with 
Christians in case they might engage in proselitism. 

Conversion as a way of assimilation was the next step in the writ- 
ers’ minds, before they could declare the last crusade against Muslim 
power, which would finish with the end of the world and the tn- 
umph of Christian faith. Eschatological literature had some part in 
the writers’ training techniques, and subsequently appeared to a greater 
or lesser degree in their works. 

The interpretation of these sources shows a new conception of 
world history widening to a new view of the Christian-Muslim relation- 
ship which, in due time, favoured the conquest of the last remains 
of Muslim power in the Peninsula (Granada) and the obstruction of 
Turkish advance. 

I have tried consistently to solve the difficulty of managing different 
languages during the preparation of the text. First, I shall never refer 
to Spain, because at that time the Iberian Peninsula was divided into 
several kingdoms: Castile, Navarre, Aragon, Portugal and Granada. 
As the subject I am concerned with deals mainly with the history 
of ideas, it will be quite frequent to find references to all the Christian 
kingdoms on one side, for their experience and reactions facing Islam 
are very similar, in which case they will be referred to as Jberian 
Peninsula, Iberian or Peninsular. 

I will refer to Muslim or Saracen, Islam, Islamic religion for any equiva- 
lents, although the various names used for them are commented 
upon in chapter 6. The difference between Jaw and religion was sel- 
dom made in the fifteenth century, so both will appear as synonyms. 
Where Chnstian, Chnstianity or Chnstendom is used, it must be under- 
stood to involve the Roman Latin Church in general. 
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Where several copies of the treatises can be found, unless other- 
wise stated, I have preferred to work with the oldest extant manu- 
script or edition. The fact that they are usually carefully decorated 
works, ordered by a patron, makes them the best revised, accurate 
transcriptions. 

Names and placenames are used as follows: the authors will be 
called Segovia, Cavalleria, Espina and Torquemada to simplify. 
Spanish names will be used for Iberian kings and queens to distin- 
guish them from European rulers; also for Iberian authors and char- 
acters, except those who may have a well known English translation. 
In any case, the particle de (of) indicating either the father’s surname 
or place of origin will remain in Spanish. All other names will appear 
in their English form. The same applies to legal, institutional and 
other specific terms: where a proper translation in English has not 
been found because the term refers to a particular Peninsular fact, 
the Spanish word is kept (i.e., conversos). Transliterations from Arabic 
are avoided where there is an English or Spanish word to use, as 
this is not the work of a linguist, and introducing more languages 
into the text and notes would make them more confusing. 

Punctuation has been introduced in the Latin and old Castilian 
texts to make them more understandable. Double consonants in Latin 
have been avoided because such was the usage in most of the fifteenth- 
century Iberian works. 
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CHAPTER ONE 


THE POLITICAL APPROACH TO MUSLIMS, 1430-1470 


The period between 1430 and 1470 1s defined by the confrontation 
of European Christendom and Islam on either side of their territory: 
to the East, the advance of the Turks, while in the West the crusade 
that would later drive the Muslims from the Iberian Peninsula had not 
yet finished. As a result of this, the “frontier”! situation extended to 
both sides of Christendom. War in the East became continual whereas 
on the Western borders small frontier skirmishes combined with peace 
treaties in exchange for tributes to Christian monarchies, showing a 
different way of understanding crusades. Western rulers who were 
more interested in crusades had family bonds among them and sim- 
ilar interests regarding maritime, territorial and political expansion. 

While France and England were engaged in the Hundred Years 
War, Duke Philip the Good of Burgundy (1396-1467) used crusade 
as an instrument to avoid French domination. Probably the influence 
of his father, captured in Nicopolis, was another important reason to 
make the duke compromise in such a venture. Two embassies of Bur- 
gundian nobles sent to the East in 1421 and 1432, respectively, and 
the arguments of a Byzantine embassy in 1442 induced Philip the 
Good to join the Pope’s appeal to the crusade. The creation of the 
Order of the Golden Fleece, his marriage to Isabel of Portugal—a 
firm defender of crusader policies—and his support of literary works 
about Islam, crusade and chivalry revealed his interest in this matter. 

As regards practice, although Philip the Good has been accused 
of being hasty, he is undoubtedly the one European ruler—except 
the Iberian kings—who spent large amounts of money on war against 


' Literature in English about this subject is particularly abundant. For instance, 
see Burns, R. L: “The Significance of the Frontier in the Middle Ages”, in Medieval 
Frontier Societies, MacKay, A. I. K.: La Espana de la Edad Medta, desde la frontera hasta 
el imperio; and in other contexts Dufourq, Ch. E.: “Chrétiens et musulmans durant 
les derniers siécles du Moyen Age”, Anuario de Estudios Medievales, 10; Ladero Quesada, 
M. A.: Granada, histona de un pais islamico and Housley, N.: “Frontier Societies and 
Crusading in the Late Middle Ages” in Mediterranean Historical Review. 
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Islam. He sent his Portuguese-built fleet to Rhodes in 1441, to help 
the Hospitallers to raise the siege of the island and, after spending 
some time raiding the North African coast, it joined the army, sail- 
ing to the help of Constantinople (1444). Its lack of further purpose 
led the fleet to remain in the Mediterranean, sacking Genoese ships 
and causing much protest.’ 

Philip continued his contacts with other European leaders by send- 
ing his legates to Alfonso V of Aragon. He also tried to reach a long- 
standing peace between Charles VII of France and Henry IV of 
England and, by means of buying the city of Genoa, tried to supply 
his fleet with a Mediterranean port. His biographer, Richard Vaughan, 
suggests that all these measures were caused by him having heard that 
Muhammad II was planning an attack on Constantinople.*? During 
the annual chapter of the Order of the Golden Fleece in Mons (May 
1451) he announced his plan to undertake a crusade. He was supported 
by the Order’s Chancellor Jean Germain, bishop of Chalon-sur- 
Sadne, who had just preached to the knights attending the meeting 
on the same subject. Embassies were sent to France, England, Austria, 
Hungary and Italy. Atmosphere in the court, according to Germain, 
was optimistic. Unfortunately the revolt which arose in Gaunt post- 
poned crusader plans indefinitely. 

Philip of Burgundy was one of the first European rulers to react 
to Constantinople’s fall: he organized the banquet in Lille known as 
“The Feast of the Pheasant”. There he promised to take the cross 
“only if at least one other ruler should take it with him”—a cautious 
and uncompromising gesture.* More than two hundred nobles swore 
to follow him. Despite the encouraging letter sent by John Capistrano 
on 19 March 1454 to encourage the expedition, it is difficult to 
prove the duke’s sincerity. His contemporaries interpreted this whole 
ceremony more as a display of gallantry in the context of courtly 
chivalric ideals.’ And it should never be forgotten that by these public 
manifestations the duke attracted a number of knights to his court, 
many of them of French origin, who formed a real army surrounding 
him against the King of France. 

In any case, Duke Philip attended the Diet of Regensburg (April 
1454) after starting preparations for his departure. The Diet was a 


* Housley, N.: The Last Crusades, pp. 92-93. 
> Vaughan, R.: Philp the Good, p. 296. 

* Housley, N.: The Last Crusades, p. 101. 

> Aubenas, R.: L’kglise a la Renaissance, p. 34. 
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failure because the emperor decided to remain at the Austrian front— 
worried as he was by the situation in Hungary—and sent his legates, 
among whom was Eneas Silvius Piccolomini, whom we shall later 
encounter. After several speeches about the danger caused to Christen- 
dom by the capture of Byzantium, the legates decided to postpone 
preparations for the crusade until the following autumn, after cele- 
brating another diet in Frankfurt open to every Christian ruler—not 
just to the German princes. 

There were negotiations with Rome, France and, especially, with 
Aragon and Portugal, whom Philip trusted would support him, given 
the scarce interest shown by the Germans. Although this second diet 
proved to be much more successful in terms of the number of legates, 
the crusader ideal had already been substituted by other issues, so 
it was difficult to urge the princes to vote the necessary subsidies. 
Nicholas V’s death interrupted the process. 

From all this it follows that the intervention of the papacy was 
an essential condition for crusader policies at both fronts of the 
Mediterranean. However, in 1434 Christendom had been divided 
once more by schism at the Council of Basle, where the legates try- 
ing to solve the conciliarist issue at the same time as satisfying polit- 
ical interests, only just managed to elect Felix V as new Pope. This 
situation did not favour crusader interests at all. A good example 
was the arrival of an embassy from King Duarte of Portugal to ask 
for a crusader bull for Africa, which remained unreplied.® In 1437 
Emperor John VIII and the Patriarch of Constantinople had to 
choose between the conciliarists or asking for Eugenius [V’s help. 
Finally the latter prevailed and the reunification of the Latin and 
Greek churches took place in Florence in July 1439. 

As for the conciliarists, they continued to see the crusade as an 
excuse to provide money and prestige to the papacy. Even Eneas 
Silvius Piccolomini—later to become Pope Pius IH, who started his 
own crusade as we shall see—shared this point of view. The prob- 
lems posed by Visconti in Milan and the open question of the suc- 
cession to the throne of Hungary postponed preparations again, but 
in 1442 Eugenius [IV appointed Cardinal Cesarini as his legate in 
Eastern Europe to organize a crusade. A more settled political situ- 
ation induced the parties to think about making the Turks withdraw 
from the siege of Constantinople.’ 


® Antelo, A.: “El ideal de cruzada en la Edad Media peninsular”, p. 39. 
” Housley, N.: The Last Crusades, p. 85. 


Ana Echevarria - 978-90-04-62426-9 
Downloaded from Brill.com 12/02/2023 09:08:59AM 
Via Wikimedia 


10 CHAPTER ONE 


The solution to the schism came with Felix V’s abdication on 
7 April 1449, giving way to Nicholas V’s pontificate. Despite his op- 
position to the crusade of Adrianopolis, thus favouring the Florentines, 
Nicholas V resumed crusader policies. After having sought help 
repeatedly through several embassies, Constantinople fell to the ‘Turks. 
The news reached Rome from different sources. The general feel- 
ing both of cardinals and humanists was that once the “New Rome” 
were conquered, the Turks would try to reach the “Old” one in 
order to plunder its treasures and to discover the tombs of their 
ancestors, the Trojans.® Since then, the Curia tried to show the need 
of a common war, pressing the European powers concerned, such 
as Venice and Hungary. Sutll, disunity prevailed as this passage from 
Cardinal Piccolomini’s memoirs serves to illustrate: 


Christendom has no head whom all may obey. Neither the supreme 
pontiff nor the emperor is given his due. There is no reverence, no 
obedience. Like characters in fiction, figures in a painting, so do we 
look upon the Pope and the emperor. Every city-state has its own 
ruler. There are as many princes as houses. [...] What order will there 
be in the army? What military discipline? What obedience? Who will 
feed so many people? Who will understand the different languages? 
[...] If you lead a few men against the Turks you are easily defeated. 
If you lead many, you are confounded!® 


Ultimately the joint project of Aragon, Serbia, Hungary and Venice 
made the Pope issue the bull “Etsi ecclesia Christi”! on the 30 
September 1453. A league was formed the next year including Venice, 
Milan, Florence and Aragon, known as the League of Lodi. But 
Venetians withdrew soon after signing a commercial agreement with 
the Turks which served as scandal for the rest of Christendom. 
Both Nicholas V and Calixtus III had tried to persuade Castile 
to join the crusade in the East, but it was Alfonso V of Aragon who 
wanted to assume leadership, making the most of the fact that Calixtus 
was Aragonese and had been his son’s tutor. As for Castile, legate 
Rodrigo Sanchez de Arévalo got Calixtus HI to change his target 
and issue a crusader bull against Granada in the same terms as the 
ones intended for the Holy Land.'' Calixtus had been appointed 


® Ibidem, pp. 99-101. 

” Trans. by Setton, K. M.: The Papacy and the Levant, Il, p. 153. 

'° Sobrequés, S.: “Sobre el ideal de cruzada...”, p. 237. The document is in 
A.C.A., R. 2700, f. 39-40. 

'' Tate, R. B.: Ensayos sobre la historiografia peninsular del siglk XV, p. 107. 
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Pope against the will of the Italian cardinals on 8 April 1455. His 
first purpose, according to his investiture speech, was trying to reclaim 
Constantinople and to eradicate Islam from the Holy Land, recov- 
ering Jerusalem as well.” 

A new bull followed on May 1455, announcing the departure of 
crusaders on the following year. Instead of calling all the princes 
together, the Pope preferred to contact each of them separately. 
Thus he sent Cardinal Carvajal to Germany and Central Europe, 
Cardinal Alain to France and the best Franciscan preachers—like 
John Capistrano, Jacques de la Marche, Robert de Lecce or Antonino 
de Montefalcone—all around Europe. Most sermons commented the 
text of the bull, showing the Turks to be a divine punishment to the 
sins of Christendom. A part of the Roman treasure was sold, pro- 
cessions and prayers were ordered for the first Sundays of the month.!* 
Calixtus III’s strategy was encouraging the resistence among the 
Hungarians and in Albania while a naval attack was organized from 
the West. ‘This time the rulers seem to have reacted: Alfonso V of 
Aragon agreed to take the cross at the same time as Philip the Good, 
surrounded each by their vassals in two great ceremonies. So did 
Frederick III and Alfonso V of Portugal. However, they were late: 
Belgrade had been delivered by the common front built up by John 
Capistrano and John Hunyadi commanding a combined force of 
Hungarians, Austrians, Germans, Polish, Dalmatians and Bosnians. 
Unfortunately, both died in the plague of 1456 leaving the army 
without its leaders. The Pope’s fleet just delivered Lemnos, Samothrace 
and Thasos, defeated the Turks in Mytilene in August 1457 and 
sacked the coasts of Cilicia, Syria and Egypt. Calixtus issued a com- 
memorative medal with the device “I have been chosen for the 
destruction of the enemies of the faith”,'* but by the time of his 
death he had not achieved his target. 

The election of Pius IT (3 September 1458) was a total change of 
personality as head of the Church. He was preceded by his great 
experience in diplomacy due to the number of missions he had per- 
formed for his predecessors in most of the European courts. Once 
more, according to his own words, of all his purposes none was 
dearer to him than rousing Christians against the Turks and declaring 


Cif. Aubenas, R.: op. cit., p. 39. 
'S Schwoebel, R.: The Shadow of the Crescent, p. 45. 
4 Tbidem, p. 38. 
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war upon them.’”’ So two months after his investiture he summoned 
the Christian rulers to Mantua in order to hold a conference about 
crusade, in which cardinal Torquemada played a fundamental role. 
Such initiative was a new approach to the problem, since it was no 
longer a reduced meeting of princes, nor a council where crusade 
was just one more matter to discuss. The Pope’s departure from 
Rome worried both its inhabitants, who feared another schism, and 
even some cardinals, but Pius had chosen Mantua because it was 
an intermediate point for all those summoned and he remained firm. 
The situation in Italy seemed quiet, so the Pope was full of hope, 
but he was very disappointed by the princes, who had chosen to 
send legates instead of coming personally to the council.'® The sit- 
uation in Europe was difficult: on the one hand, Frederick [HI was 
not ready to let the Hungarian crown escape from his hands, claimed 
by Mathias Corvinus, supported by the Papacy. On the other, the 
King of France would not cooperate until he saw the Angevin claim 
sorted out in Naples. Therefore, only the rulers of small countries 
in danger of being conquered would arrive from Epirus, Cyprus, 
Rhodes, ‘Trebizond, Bosnia and Hungary to the East; from the West, 
Philip of Burgundy, Francesco Sforza of Milan and Venice offered 
their help only if another ruler would lead them first. Two more 
diets were proposed to discuss the details of the enterprise.'’ Cardinal 
Besarion was appointed legate for Germany, the Emperor as leader 
of the crusader army, and a plenary indulgence was declared for the 
next three years. Italians were to pay a thirthieth and the Jews a 
twentieth in tax. 

Although the general results of the Diet were unsatisfying, the 
Pope decided to travel to Siena in January 1460, hoping that his 
offer to lead the crusade would encourage the princes. Until 1463 


'° Pius II: Memours of a Renaissance Pope, pp. 91-93. 

'© About Mantua, see Aubenas, R.: op. cit., pp. 50 ff; Weber, E.: Crotsade d’huer, 
djthad d’aujourd’hui, pp. 294-303; Enriquez del Castillo, D.: Cronica de Enrique IV, pp. 
165-166 and Pius I: op. cit., pp. 94-144. Pius II received the Castilian embassadors 
Sanchez de Arévalo and Alonso de Palenzuela, hoping Enrique IV to send his 
legates to Mantua in a letter of 27 February 1459, but he was deceived when he 
saw that only these same legates were sent to the council (Trame, R. H.: op. cit, 
pp. 98-103). 

'7 Convoked on the bull of 21 January 1460. Cf. Benito Ruano, E.: “Granada 
o Constantinopla”, appendixes 1-8. Rodriguez de Arévalo wrote his commentaries 
on this bull: Apparatus swe commenti super bulla cruciatae indictae per papam Pium contra 
perfidos Turchos, cf. Trame, R. H.: op. cat., p. 118. 


Ana Echevarria - 978-90-04-62426-9 
Downloaded from Brill.com 12/02/2023 09:08:59AM 
Via Wikimedia 


THE POLITICAL APPROACH TO MUSLIMS, 1430-1470 13 


the situation was quiet. Then, both Venice and Hungary decided to 
join the enterprise, Venice so as to take possesion of Morea and the 
latter due to the capture of Bosnia by Sultan Muhammad. Most of 
the Italian city-states thought it was better if Venice encountered the 
Turks on its own. The King of France refused to go, but Philip of 
Burgundy signed an agreement which bound him for three years. 
The crusader bull was issued on 22 October 1463. But once more 
it was impossible to set sail, for Louis XI of France warned Philip 
of Burgundy that leaving his land at such time would leave it open 
to an English attack, which they could not afford. Philip was easily 
persuaded and gave his apologies to the Pope, who was by then in 
Ancona waiting for the other rulers to join him.'® He died there on 
14 August 1464. 

His successor Paul II continued the trend of proclaiming his wish 
to fight the Turks, and decided to pay the expenses with the income of 
the alum commerce from Tolfa, which had been recently discovered 
and exploited. Three cardinals were appointed to manage the resources, 
which they had to send to Hungary and to Scanderbeg in Albania. 
In the Diet of Nuremberg (1466) Western rulers refused to cooper- 
ate. Scanderbeg managed to pay for the war out of his own resources 
but, when he died, Albania was easily invaded. After the fall of 
Necroponte (12 July 1470) all the attempts to hold the Turks back 
failed. 

Meanwhile, the three most important kingdoms in the Iberian 
Peninsula had developed their own ideas about the encounter with 
Islam and had tried to put them into practice. They had three 
different targets (although sometimes they are not clearly separated): 
Portugal directed its efforts towards Africa, Aragon defended its Medi- 
terranean positions against the Turks and Castile opposed Granada— 
although it also tried to settle in the North of Africa. 

The unsuccessful embassy of Duarte I of Portugal (1433-1438) to 
Basle had its origin in the question of where to direct the Portuguese 
crusader efforts. Juan II of Castile (1406-1454) and his royal favourite 
Alvaro de Luna had asked him to consider the possibility of joining 
them in a campaign against Granada, while Duarte’s brothers Enrique 
and Fernando tried to persuade him to continue the expansion in 
North Africa. The court was divided: the general feeling was that 


'8 Trame, R. H.: op. ct, p. 120 mentions the speech Sanchez de Arévalo had 
to read before the Pope and his court before leaving for Dalmatia. 
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the African enterprise was too expensive for the realm, whereas the 
capture of new places would be useless if there were no military 
power to keep them. Moreover, the campaign against Granada was 
a holy war which would bring the same prestige for the nobility and 
the army and had the support of Prince Pedro, the Earls of Arraiolos 
and Barcelos and even Pope Eugenius. However, due to pressure on 
the side of the Princes Enrique and Fernando, their opinion prevailed 
and special subsidies for Ceuta were approved between 1432 and 
1437." 

As he didn’t receive an answer from the pope in Basle, Prince 
Fernando, chancellor of the Order of Avis, tried to obtain more 
benefits from his brother with the threat that he would go to serve 
as a mercenary in Europe. Meanwhile the Duchess of Burgundy,” 
sister to the Portuguese princes, asked Enrique to fight against France 
under her husband so that they could afterwards travel to Jerusalem 
together. Seeing the confusion surrounding him, Duarte I finally 
decided to call a crusade against Tangier as the only alternative to 
stop the flight of Portuguese nobility. He ordered prince Enrique to 
write a report to justify his expansionist ideas. The reasons for the 
expansion plans as reported by chronicler Azuara were the search 
for truth and certainty above all, secondly commerce; the third, to 
assess Muslim military capacities, the fourth, and essential reason 
was to try to find Christian rulers beyond the known borders who 
could support their campaigns against Islam and, finally, the conver- 
sion of pagans.* It seems that Duarte I also took into consideration 
that Enrique’s last will left his properties to the crown prince in case 
he died in the expedition. The army left from Lisbon and Porto in 
1437, but the mission was a failure, Prince Fernando was imprisoned 
and Muslims claimed Ceuta again. 

Although, as has been said, Portugal subscribed to the crusader 
plans of the papacy—which never materialized—the Turkish threat 
spreading on the other side of the Mediterranean was none of their 
concern, or at least less important than the African expansion as a 
“national” business. Prince Enrique remained true to his principles 
despite his defeat, and he shared them with his nephew Alfonso V 


'9 Verissimo, J.: op. cit., pp. 40 ff. 

20 Espina mentions Isabel of Burgundy in relation with the African crusade, Cif. 
Meyuhas Gimio, A.: La forteresse, p. 42. 

20a Antelo, A.: op. cit., pp. 39-40. 
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(1438-1481). In 1457 there had been plans for the conquest of Safi 
as witnessed by a document condemning the Jew David Malom for 
warning the Moors about a Portuguese ship examining the conditions 
for attacking the African coastland—as was usual in this cases, like 
the conquest of Arzila in 1470. Tangier was the most convenient 
place for several reasons: it was the biggest commercial port in the 
Maghreb, which would provide a base to supply Ceuta and future 
expeditions, and would expedite the recovery of Prince. Fernando’s 
corpse. Rumours of an attack on Ceuta by the King of Fez, the 
need for at least a 25.000 soldier force to conquer the city and a 
permanent garrison to be left there and at the same time in Ceuta, 
dissuaded Alfonso V from his original idea. Al-qasr al-Saghir (Alca- 
zarquivir in Spanish sources) was closer to Ceuta, was also a corsair 
port to be destroyed, a rich area which produced cattle and grain 
for Granada, and would enable the construction of a fleet to control 
the maritime traffic in the area. Al-qasr al-Saghir surrendered after 
a two-day fight in 1458. The king added a nickname to his other 
titles: “the African”, while he issued the usual charts for the popu- 
lation of the land.?! The Castilian chronicler Alonso de Palencia 
stated that the king’s main purpose was his own glory. Nevertheless 
he praised the courage of the Portuguese troops who managed to 
repel the King of Fez’s counter-attack soon after the fall of the city.” 
The capacity shown by the Portuguese fleet when devoted to a 
national issue shows to what extent Christian leaders were unwilling 
to compromise in common European enterprises, which in theory 
would have proved even more successful, although it would have 
been certainly more expensive to send a Portuguese fleet to fight in 
Constantinople than paying for a campaign in the North of Africa. 
The Portuguese success was unknown to Calixtus III and Alfonso V 
of Aragon, who had both died that summer before having achieved 
their Eastern crusade. Alfonso V of Portugal maintained his policies 
in search of supplies for his African settlements. He sacked the ter- 
ritory around Tangier in 1463, Anafe (Casablanca) in 1469, and in 
1471 he again considered invading Tangier to keep it, although he 
knew he did not have enough troops. His interests then diverged to 
Arzila, which was conquered.” 


*! Verissimo, J.: op. cit., pp. 83-85. 
* Palencia, A.: Crénica de Enrique IV, 1, p. 112. 
*° Verissimo, J.: op. cit., pp. 85-87. 
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Regardless of the fact that a Castilian dynasty had been enthroned 
in Aragon, directing its interests towards the neighbouring country 
rather than its own, Aragon was undoubtedly the most compromising 
Peninsular kingdom regarding Eastern issues, due to its commercial 
influence throughout the Mediterranean. The lack of a direct frontier 
with Granada had weakened the need to fight Islam inside the Iberian 
Peninsula. Despite geographical distance, the Turks then remained 
the main anxiety of Alfonso V of Aragon (1416-1458) as far as cru- 
sading policies were concerned, except for his commercial advances 
in Tunis. For a start, he launched an expedition in 1432 against the 
island of Djerba—the object of several Aragonese attacks from much 
earlier—, but he failed to conquer it. On the other hand, his com- 
mercial agreements with Tunis were of no value due to piracy.” 

Between 1444 and 1452 Alfonso signed a number of treaties with 
the Byzantine emperor, Brancowitz the Serbian, Scanderbeg from 
Albania, and Demetrius Paleologus of Morea, and he planned to 
join together in a single treaty Byzantium, the Negus of Ethiopia, 
the Emperor of Trebizond and—as he called him—‘“the Great Khan” 
of China. In May 1453, as danger grew greater for Constantinople, 
Alfonso V sent his ambassador Luis Despuig to Rome to propose 
the union of the Italian city-states in a peace league—which favoured 
Alfonso rather than the republics—in order to undertake the defense 
of the city immediately. While Nicholas V considered the offer, Con- 
stantinople fell, not withstanding another embassy from Alfonso V 
to accelerate preparations under the threat that anything which might 
happen would be attributed to the Pope’s inactivity. Unfortunately 
the next news heard by Alfonso was the death of his consul in Con- 
stantinople, Juan de la Via, and his subjects who had been defending 
the port.” 

The next plan of the Aragonese monarch was an alliance with 
Hungary, Venice and Serbia, which a bull ratified in 1453, as we have 
mentioned, and which was the origin of the League of Lodi. Alfonso 
V hoped to lead the crusade, given his good relationship with Calixtus 
III, but the appointment by the king of condottiere Piccinino as com- 
mander did not satisfy the Pope. Meanwhile, Alfonso had to face 
other problems in his realm: the opposition of Catalan parties who 
refused to vote crusader subsidies, the revolt of the servant-peasants 


* Hillgarth, J. N.: The Spanish Kingdoms, pp. 306; 315-316. 
> Sobrequés, S.: op. cit., pp. 234-235. 
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(remensas) who had to be declared free before they would back down 
in 1455, and the attack and further distruction of the moorish quarter 
in Valencia by Christian craftsmen, who were ordered to rebuild the 
neighbourhood.” Finally, in 1456 the king took the cross at the same 
time as Philip of Burgundy. 

According to Alonso de Palencia, Calixtus III sent a letter to 
Alfonso V telling him how a Roman holy woman had prophesized 
that the sultan would be captured under his mandate, so he had 
hastened to warn the king of the glory he would attain should he 
lead the expedition against Greece in the Church’s name.”’ Alfonso 
informed his council of his devotion to the Christian cause and 
promised fifteen galleys to join the Christian fleet. However, his 
Italian contacts with Piccinino and internal unrest in Aragon made 
him delay his expedition until 1457, when he would attend together 
with his nephew the Portuguese King, this time with 400 galleys and 
50.000 men. He died in 1458 with his promise unfulfilled. 

The long absence of Alfonso V from Aragon—he used to stay in 
Naples—had affected the internal balance of the kingdom. His impe- 
rialist policies in the Mediterranean, supported by Catalan fleets, had 
proved to be quite unproductive and had sometimes harmed Catalan 
interests. When the experienced Juan II (1458-1479) became king 
he had to deal first with the opposition lead by his son Prince Carlos 
de Viana. The revolt had a clear social base and its effects were so 
outstanding that even the Church became divided: most of the bishops 
supported the king, but the low clergy stood for the prince until his 
death. Civil war ravaged the country from 1462 to 1472, leaving 
Juan II few opportunities to become interested in fighting the Muslims. 
Following the usual policy of Castilian affairs, Juan II abandoned 
Genoa’s naval blockage and refused to get involved in Italian or 
Eastern issues despite repeated appeals from the Pope and Juan’s 
nephew Ferrante of Naples. 

Castile was less committed than any other kingdom in the wars 
against Muhammad II, because all its efforts were concentrated on 
its frontiers. From 1412 to 1430, truces with Granada had been 
signed, although constable Alvaro de Luna took advantage of the 


*© Sobrequés, S.: op. cit., pp. 241-242; Hillgarth, J. N.: op. cit, p. 131 and Danvila 
y Collado, M.: “La expulsion...”, pp. 34-37. About the problems caused by 
Piccinino between Calixtus III and Alfonso V, see also Pius II: op. ci., pp. 74-77. 
7 Palencia, A.: op. cit., I, p. 111. 
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Muslims’ divisions “to imitate Alfonso XI’s success in channelling 
the rebellious energy of Castile’s nobility into holy war”.” Juan II 
of Castile (1406-1454) proposed to Duarte of Portugal that he partici- 
pate, as has been said, but he refused. The interest of the papacy 
was obvious: the preaching of indulgences was always followed by 
taxes on the clergy and still more indulgences. In 1431 the discred- 
ited Parliament (Cortes) had a meeting to vote subsidies. Following 
this, the victory of La Higueruela, though minor compared to other 
Christian successes, was the most important battle of the period. The 
Castilian advance was stopped by the internal factions in the Castilian 
court, specifically an attempt to murder the Constable, which made 
him retreat from the battlefield. When the surrender was accepted 
(1439), the most fertile areas of Ronda and Malaga were in Christian 
hands. 

The struggle for power within the frontiers of Castile hindered 
the resumption of campaigns against the Muslims until Enrique [V 
became king in 1454. The year before, the most important man in 
the kingdom had fallen, causing commotion in the court and impress- 
ing foreigners; even cardinal Piccolomini was shocked. If for Europe 
1453 had been the year of the capture of Constantinople, for Castile 
it was the year of the public execution of Alvaro de Luna, accused 
of treason against Juan II. The chronicler Alonso de Palencia devoted 
some pages of his Decades to the events which took place in Constan- 
tinople and their consequences, complaining that they had diverted 
European attention from the fall of Luna, which he considered vital. 
The Marquis of Santillana was encouraged by chronicler Pérez de 
Guzman to write some Italianate poems appealing for the crusade 
against the Turks. 

Soon after his favourite’s death, Juan II died too, and his son 
Enrique [V (1454-1475) succeded. He began his reign as a rich man, 
for to his possessions as Prince of Asturias—since he had no heir yet— 
he added the royal holdings, increased recently by confiscation of 
the Constable’s properties. The absence of support from among his 
family and Castihan nobility made Enrique seek new assistants for 
the government. His rule started confirming his father’s officials in 
their posts. Then he tried to create new grandes from the lower ranks 
in the nobility, in an effort to dilute the power of the aristocracy. 
Following this system, he surrounded himself with new allies such 


8 Hillgarth, J. N.: op. cit, p. 315. 
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as his friends Juan Pacheco, marquis of Villena, his brother Pedro 
Giron, Miguel Lucas de Iranzo and Beltran de la Cueva.” 

In the second year of his reign, Enrique IV, under pressure from 
the nobility, started a series of four campaigns against Granada.” 
The conquest of the small kingdom would be extremely difficult and 
expensive, as demonstrated by Ladero Quesada,” so Enrique preferred 
policies which would “bring maximum benefits from a minimum of 
cost and effort”. From 1455 to 1458 Castilian troops were kept under 
control, avoiding long sieges at fortified places and using the destruc- 
tion of crops as an economic weapon. Skirmishes on the part of the 
knights trying to show off their abilities were frequent but, in general, 
diplomacy was preferred to the conquest of fortresses, which would 
give the nobles too much power and would encourage revenge from 
the Muslims. 

Tenancy of castles had been one of the first objectives of war until 
then, in order to keep the borders safe. A great number of grievances 
in the Cortes about the low payment for the castellans and the ruined 
state of many of the buildings gives an idea of the monarchy’s lack 
of care when war was not imminent.” 

The difficulty of providing funds for the war voted by a reluctant 
parliament caused the king to seek another way of fighting against 
Granada: he got the Muslim leaders of the different factions in the 
Islamic realm to work against the Nasrid dynasty on behalf of Castile. 
War became thus a phenomenon “of frontier”, as defined by Burns.** 
The embezzlement of crusade subsidies was one of the most frequent 
accusations against Enrique IV in the first years of his reign. The 


Castilian ambassador Rodrigo Sanchez de Arévalo achieved for Castile 


’9 Phillips, W.: Enrique IV and the Cnsis..., pp. 46-47. 

%° Enriquez del Castillo, D.: Cronica de Enrique IV, pp. 146-147 describes the cortes 
at Cuéllar and reproduces the nobility’s arguments exposed by the Marquis of 
Santillana. 

3! Ladero Quesada, M. A.: Castilla y la conquista del reino de Granada, p. 202. 

*? Phillips, W.: op. cit, p. 54. 

*° This subject was discussed in the following meetings of the Cortes, as appears 
in their proceedings: Ocafia, 1422, p. 42; Palenzuela, 1425, pp. 62, 76-77; Valladolid, 
1451, pp. 621-622; Ocafia, 1469, p. 801. In Cortes de los antiguos reinos de Leon y de 
Castilla, Madrid, 1861, vol. HI. 

** Burns, R. I.: “The Significance of the Frontier in the Midde Ages”, p. 326. 
For more information, see Mata Carriazo, J. de: “La vida en la frontera de Granada”, 
I Congreso de Htstorna de Andalucia Medieval. Also Pino, J. L. del: “Las campafias mi- 
litares castellanas...”, V Cologuio de Historia Medieval de Andalucia, p. 673 about the 
economic aspects. 


Ana Echevarria - 978-90-04-62426-9 
Downloaded from Brill.com 12/02/2023 09:08:59AM 
Via Wikimedia 


20 CHAPTER ONE 


the recognition of the Granadan campaigns as a parallel crusade to 
the one taking part in the Near East, declining their help on this 
front. After sustaining this argument at the council of Mantua, the 
same privileges were granted for the crusades at both ends of the 
Mediterranean, while the Crown was authorised to receive an income 
from the sale of indulgences. With these funds, a permanent mili- 
tary force of 3.000 lances and 20.000 foot soldiers was established. 
Calixtus III issued another bull granting Enrique the position of 
Master of the Order of Santiago for fifteen years and that of Alcantara 
for ten years, with the capacity to control all their incomes and 
armies.» The king was supposed to turn against the Turks as soon 
as the Muslims were driven out from the Iberian Peninsula. Unfortu- 
nately, most of the funds were diverted to buy the support of Beltran 
de la Cueva, Alonso de Fonseca, archbishop of Seville, and other 
newcomers. 

Calixtus III was so delighted with the idea of a Peninsula free from 
Islamic power that he also granted indulgence to any crusaders who 
died on their journey to Granada, and to the faithful who gave 200 
maravedis in Castile or three florins in Aragon. All the indulgences 
granted to churches, monasteries or individuals were superceded. 
The treasurers were supposed to give the money to the bishops under 
penalty of excommunication, and the latter straight to the King. ‘The 
crusade would have four years’ validity from the date of the bull 
(22 April 1455). In 1456 a new indulgence was preached to bring 
in more funds in the next four years, but again in 1457 there was 
another, this time applied to the deceased, a new and unprecedented 
device. Finally, he anathematized whoever posed any obstacle to the 
king in his pursuit of the crusade. Enrique took the cross on the 25 
February 1457 and was sent a blessed sword and a hat by the Pope, 
as had been traditional before the beginning of a crusade.” All the 
chronicles without exception refer to the war of Granada as the main 
event of these four years, although the account of individual deeds 
leaves few pages for the development of the campaigns as a whole. 
The size of the army is another favourite subject, as well as the kind 
of weapons used, but references do not look very accurate. 


> Phillips, W.: op. cit., pp. 56-57. About Sanchez de Arévalo’s role, see Tate, 
R. B.: Ensayos sobre la histortografia peninsular ..., p. 107. 

*° Enriquez del Castillo, D.: op. cit., pp. 156-157. Cf. Goi Gaztambide, J.: Estudio 
de la bula de cruzada..., pp. 358-366. 
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Enrique IV’s policies towards Granada have inspired differing opin- 
ions and have often been misunderstood. Many nobles did not agree 
with the limited war the king proposed, as it kept them from collect- 
ing new land for their younger sons and from military prestige. What 
is quite certain is that the economic war favoured by the King was 
beyond the military concepts of his tme. Those members of the clergy 
who were imbued with a spirit of intolerance could not understand 
any approach to Muslims except through conquest or conversion.*’ 
Among contemporary chroniclers, Alonso de Palencia was the first to 
criticize Enrique as an “enemy of the faith, passionate towards the 
Moors” who damaged his soldiers, deprived the Christians of their 
goods and incomes to make the Saracens rich, refused to attack the 
infidels and was followed by a group of Moors (his body-guard) “whose 
plunder, rape, coercion and inhuman rage against our people, crudely 
extended through the realm, cannot be described”.** This evidence 
clashes with the explanation given by Enriquez del Castillo for his 
refusal to allow individual or small-group skirmishes: 


Quando los moros salian a dar escaramuga, jamas el rrey dava logar 
a ello, porque como hera piadoso y no cruel, mas amigo de la vida 
de los suyos que derramador de su sangre, degia que pues la vida de 
los hombres no tenia precio, ni avia equivalengia para ella, que hera 
muy grand yerro consentir aventuralla y por eso no le placia que salie- 
sen los suyos a escaramuzar, ni se diesen batallas, ni convates, y quanto 
quiera que en las tales entradas se gastava gran suma de dineros, que- 
ria mas espender sus thesoros que dafiando los henemigos poco a poco, 
que ver muertos ni estragos de sus gentes.” 


For a foreigner such as Jorg von Ehingen, on the other hand, Castilian 
campaigns were comparatively hard. ‘The King had not only prepared 


7 Phillips, W.: op. cit., p. 56. 

8 Palencia, A. de: op. cit., I, p. 170. Detailed descriptions of the campaigns and 
reactions of the king regarding the Muslims can be found in vol. I, pp. 70-73, 
103-108, 114, 133-139; about truces, p. 145; the embassy to the Pope to negotiate 
tenths for the war against the Turks, p. 157. 

* “Because he was pious and not cruel, more a friend of the life of his men than 
the spiller of their blood, he said that [...] the life of men had no price or equiv- 
alent, and it was a great error to risk them, and for this reason it did not please 
him that his men went out on skirmishes [...] and in such expeditions a large 
amount of money was spent; he wished [...] rather to spend his treasures in dam- 
aging the enemy little by little than to see his people dead.” Enriquez del Castillo, D.: 
op. cit., p. 152. On the campaign, pp. 149-154. The same positive scope is found 
in the Compendiosa historia hispanica by Rodrigo Sanchez de Arévalo. Trame has 
described the chapter about Enrique IV’s victories as “an extravagant praise”, cf. 
Trame, R. H.: op. cit, p. 117. 
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himself “actively” but also gathered an army of 70.000 soldiers “such 
as had never been seen before by any Christian man”. He was well 
impressed by the knights of the Order of Santiago, and described 
the capture of villages and towns as well as the death of infidels. 
His description of a siege underlines the number of good Chnistian 
soldiers who might die in a heavy combat—and therefore the impos- 
sibility of maintaining this kind of war for a long time. But Enrique 
also used the tactics of his ancestors: “We then passed by Granada 
through the kingdom, and destroyed and burnt and slew where we 
could, so that nothing remained standing as we passed, for everything 
was laid waste”.* This does not look like the action of a feeble king. 

Historiography based on these chronicles has taken either side: 
among those who follow Enriquez del Castillo is the chronicler Bleda 
who, in the seventeenth century, speaks of Enrique IV’s intelligent 
strategy and of his love for his subjects which led him to avoid skir- 
mishes in preference to economic war. In any case, the King was 
deeply touched by the death of Garci Laso de la Vega in a skirmish 
he had forbidden—a point which Palencia denies—, so much so that 
he took his revenge through further crop devastation in the surround- 
ing valleys and the capture of Jimena. Campaigns were abandoned 
due to instability inside both Castile and Granada. The latter also 
reduced the number of razzias against Christian towns.*! Fernandez 
y Gonzalez insists on the King’s positive attitude, as he was the one 
who asked Nicholas V for a crusader bull and called the Cortes at 
Cuéllar despite the nobility’s opposition. But the decisive moment 
was the submission of the Granadan king to Enrique IV as a vassal.” 

MacKay ressumes the accusations against Enrique for his Islamophile 
tendencies made in 1467 and sees his attitude as an element of his 
pro-Islamic policies which were strongly rejected by the nobility, the 
clergy and historian Alonso de Palencia, as shall later be discussed.” 
Bishko insists on the influence of the nobility from a different view- 
point: their attitude made Enrique IV decide against a purely military 
strategy because they prevented large scale operations. Later on, the 
nobles charged him with secret contacts with the enemy to escape 
resposibilities. Enrique only confirmed their suspicions when he crossed 


© The Diary of Jorg von Ehingen, pp. 37-38. 

| Bleda, B. J.: Cronica de los moros de Espana, pp. 562-566. 

*” Fernandez y Gonzalez, F.: Estado social y politico. .., pp. 193-194. 

*% MacKay, A. I.: “The Balad and the Frontier ...”, p. 28. For the opinion of 
the clergy, see Miller, T.: Henry IV of Castile, p. 93. 
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to Ceuta to have an interview with Marinid legates.* What Bishko 
fails to explain is why the nobility should feel such a rancour in the 
first years of his government, for a king who had confirmed all their 
privileges, since historians agree that they were at first pleased at his 
coronation and that the starting point of friction was precisely the 
war against Granada. 

According to Phillips, these years of war were in many ways a 
great success. Castilian forces had secured strategic positions such as 
Archidona and Gibraltar. The frontier was more secure and Granada 
had lost part of its former economical and political power. Enrique’s 
success might have been greater had he only been able to proceed 
with his strategy, but the state of the realm prevented him from engag- 
ing in policies to the South. Final conquest by the Reyes Catolicos 
took advantage of Enrique’s advances, but added immense expenses 
in men and funds during the war and compromised an enormous 
amount of land for the aristocracy as payment for their support.” 

Maybe Phillips’ version is too benevolent regarding Enrique IV, 
but in the light of the events taking place in Castile since 1459, it 
is obvious that neither time or resources could be devoted to harass- 
ing Muslim Granadans and it was more practical to keep them sub- 
dued and quiet. On the other hand, for Fernando and Isabel it was 
more convenient to employ the rebellious nobility and the troops 
gathered in their war against Juana la Beltraneja in a common enter- 
prise far from the borders of Castile and Aragon. If we assume that 
the Islamophile accusations of 1467 were a political manoeuvre, the 
campaigns of 1453 appear as a propagandistic enterprise, favourable 
to a new king with enough resources to get involved in it, to seek 
Rome’s support while “diplomatically” avoiding the appeal for the 
crusade in the East, a way of acquiring goods and territories for a 
new nobility in expansion and a display of his power before Granada 
to grant their tribute—a good source of income for the crown—and 
keep the borders quiet during his reign. If things went wrong during 
the following years, blame cannot be put totally on the King nor 
on the nobility. Probably the former was too splendid with this friends 
and the latter excessive in their individualism and their claims. 


* Bishko, C. J.: “Spanish and Portuguese Reconquest ...”, p. 447; Enriquez del 
Castillo, D.: op. cit., pp. 208-209 gives another version of an encounter in Gibraltar 
with the King of Portugal. 

*® Phillips, W.: op. ci., pp. 55-56. 
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Nevertheless, there were no further attempts of royal campaigns 
due, in the first place, to Aragonese pressure. Enrique IV tried to 
support his nephew Carlos de Viana and at the same time to keep 
peace with Juan II diverting his interest from Castilian politics. The 
Catalans acknowledged his importance by offering Enrique to be 
their lord, but his lack of decission made him lose such opportunity. 
England, Genoa and Venice asked for a Castilian alliance which 
already existed with France and Portugal. Local efforts had their 
outcome in the capture of Gibraltar and Archidona, conquered by 
the combined effort of urban militias and local nobility of the area— 
the Ponce de Leon and the Guzmanes. It is true that the King, once 
finished the wars promoted by the Crown, left the initiative to those 
who had particular interests in the frontier.“ The conquest of these 
two towns caused a good impression in Rome and helped to solve 
the uneasiness caused by the reluctancy of Peninsular clergy to pay 
more taxes for the Turkish business.*’ In the same year (1460), rela- 
tions between Christians and conversos suffered from a series of riots 
in Cordoba, which made the vicar-general of the Jeronimites ask the 
king for authorisation for a general inquisition in the kingdom, which 
he obtained.* ‘This was the first in Castile and started precisely in 
Toledo, birthplace of many well-known conversos. 

Around 1464 the atmosphere at the Castilian court was more and 
more tense. The struggle between the old familics and the new nobles 
reached its peak, leading the country to the verge of civil war, just 
what Enrique IV had tried so hard to avoid. The succession to the 
throne became the excuse for the division of the parties. Enrique 
IV met the League created by the nobility twice that winter to try 
to negociate. A commission was established to decide the structure 
of the kingdom’s future government and a manifesto was issued with 
all their demands.” 

The line of argument of the manifesto proposed the outlines of 
oligarchical control of the country, accusing the King of inability to 


* Tate, B.: op. cit., p. 107. 

7 Valera, D.: Memorial de dwersas hazatias, p. 26. Rodrigo Sanchez de Arévalo lec- 
tured before Pius IT about the conquest of Gibraltar. He showed interest in includ- 
ing Castile in his geo-ethnical description of the world, so he ordered Sanchez de 
Arévalo to write his Libellus de situ et descriptione Hispaniae, cf. Trame, R. H.: op. cit., 
p. 115. 

*® Sigiienza, J. de: Historia de la orden de San Jeronimo, pp. 366-367. About the 
conflicts in Cérdoba, see also Valera, D.: op. cit., p. 78. 

* Enriquez del Castillo, D.: op. cit., p. 222. 
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solve the economic crisis. However, Enrique could count on the sup- 
port of the people. It is interesting to consider here the first point 
of these claims, which later formed part of the Sentence of Medina 
del Gampo (16 January 1465). It deals with the situation of infidels 
at the court. The commission asked for—or rather ordered—Muslims 
and Jews to be ejected from the realm and their confiscated prop- 
erties to be used to rescue Christian captives in Muslim lands.” The 
conflict of the Moorish guard, main victim of the measures taken 
after the Sentence of Medina, should be understood within a broader 
context. Literally, 


II. Otrosi: por quanto en las peticiones propuestas por los dichos per- 
lados e caballeros e ricos-omes fue suplicado al dicho sefior rey que 
apartase de si los moros que trae en su guarda, porque sus subditos 
e naturales estan dello muy escandalizados, e asimismo porque los 
dichos moros dis que fizieron muchas sinrazones, e que a su altesa 
ploguiese de los mandar apartar de si e punir e castigar, sobre lo qual 
fablamos con el dicho sefior rey, e a su sefioria plugo que cerca de 
lo contenido en este capitulo sea proveido como comple al servicio de 
Dios e suyo e bien publico de sus regnos. Por ende nos, acatando el 
servicio de Dios e ensalzamiento de su santa fe, e por que la famil- 
iaridad e compafiia con los dichos moros es muy defendida en dere- 
cho e por leyes reales, e la participacion con ellos es muy peligrosa e 
dapnosa, e por emendar los dapnos e inconvinientes que de lo con- 
trario se pueden seguir, ordenamos e declaramos quel dicho sefior rey 
de aqui a cinquenta dias primeros siguientes eche e aparte de si e de 
su compafila e casa e corte a todos los dichos moros que trae en su 
guarda asi de a caballo como de a pie, e que agora nin en algund 
tiempo non los torne nin traya otros para la dicha su casa e guarda: 
e ordenamos e declaramos que los moros de los sobredichos que fue- 
sen mudeyjares, se vayan en dicho tiempo a las morerias e casas e log- 
ares donde son vecinos e naturales, e que de aqui adelante el dicho 
sefior rey non les de racion nin quitacion nin dadiva nin merced nin 
apostamiento a ellos nin a los otros, nin ellos la resciban de su sefio- 
ria nin de otro por el: e los moros que son del regno de Granada e 
de otras partes, ordenamos e mandamos que si los tales moros son 
libres, salgan en el dicho tiempo de los regnos e sefiorios del rey nues- 
tro sefior e non esten nin tornen a ellos: e los que son esclavos del 
dicho sefior rey, en el dicho tiempo los envien a las fronteras de los 
moros, para que por ellos se saquen cristianos de los que estan cap- 
tivos quantos mas por ellos se puedan sacar, e los envien de tal ma- 
nera que dentro del dicho tiempo salgan fuera del regno, lo qual se 


°° Paz y Melia, A.: El cronista Alonso de Palencia, pp. 60-69; Memorias de Don Enrique 
IV de Castilla, pp. 327-334. 
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faga e compla de aqui a los dichos cinquenta dias. E si los dichos 
moros e qualquier dellos non saliere fuera de los dichos regnos desde 
el dia que esto fuere publicado en la corte del dicho sefior rey fasta 
los dichos cinquenta dias primeros siguientes, o despues de idos se 
volvieren en cualquier manera, ordenamos e declaramos que qual- 
quiera persona los pueda tomar e captivar por esclavos, e si se defen- 
dieren que los pueda matar sin pena alguna, e esa misma pena ayan 
los moros mudejares e otros moros qualesquiera si en algund tiempo 
vinieren a vivir o andovieren en la guerra e guarda de casa del dicho 
sefior rey.”! 


The tolerant attitude towards Muslims had finished in Castile and 
Hillgarth” thinks this clause is a concession to the clergy. My own 
view is that it goes further. MacKay states the importance of this 
issue in its heading the list of complaints, but he admits it is not the 
main problem in Castilian politics, nor that all the nobility were 
united on this point. Both Enrique’s Islamophile tendencies and the 
interruption of the war against Granada were propaganda for the 
cause of the nobility. Strictly speaking, the King’s attitude towards 
Muslims and Jews did not differ much from the uses of his time, 
and his personal convictions should not be doubted. His quick approval 
of the project of an inquisition proposed by the Jeronimite Alonso 
de Oropesa, his religious foundations in Segovia, his support of the 
conventual Franciscans, and the existence of two proved confessors 
show that he was a practising Christian. What 1s certain is his fondness 
of Mudejar decoration and habits in his palaces. Acculturation was 
evident in this atmosphere according to the witnesses, ambassadors 
such as Philippe de Gommynes or Leo of Rozmital. On the other hand, 
these travellers might have been heavily impressed by customs which 
differed greatly from the ones in their own countries—regardless of 
them being Islamic. ‘The accounts of Rozmital and his companions 
are full of contradictions and differ from Ehingen’s, who was a Slav 
used to travel through Muslim territories, and who does not mention 
any reason for surprise in Enrique IV’s court.°? 

The particular reaction against the Muslim guard in the context 
of the accusations against Enrique had a political purpose. The guard 


°! Transl. MacKay, A.: “The Balad and the Frontier ...”, pp. 29-30. 

*? A longer study of the events can be found in Hillgarth, J. N.: op. cz, pp. 234 
ff.; Phillips, W.: op. ci., pp. 75 ff. and MacKay, A.: La Esparia de la Edad Media, pp. 
219-221. 

3 Phillips, W.: op. cit, pp. 81-89. 
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was inherited from Juan II, who had turned to them when his cousin 
Juan of Navarre (later Juan I of Aragon) took him prisoner. These 
knights, including some Muslim servants of Alvaro de Luna and 
Alonso Pérez de Vivero remained loyal to the king.°* Enrique IV con- 
tinued to rely on his father’s guard and, the country being close to 
a civil war, it would be reasonable to assume that his enemies would 
try to deprive him of his best military support.” 

The extensive use of Alonso de Palencia’s chronicle by contem- 
porary historians has favoured the nobility’s version: written after the 
dethronement of Avila, which he had to justify, Palencia® gives extra- 
ordinary importance to the accusations of heresy addressed to the 
king, quoting how the Master of Calatrava and the Marquis of Villena 
had been induced by him to convert to Islam! However Alonso de 
Espina, despite bemg confessor to the King, never mentioned this point 
in his Fortalitum, but on the contrary, he praised Enrique’s efforts 
against Muslims.°’ It is also strange to see the King accused only of 
being Islamophile when the Jewish-converso problem was in its apogee. 
The outcome of what has been exposed was the dissolution of the 
guard and the return of its members to their places of origin. 

From the Sentence of Medina (1467) until the King’s death (1474) 
chroniclers focus almost exclusively on the problem of succession and 
civil war. The scarce references to be found about Muslims were 
the claims at the Cortes in Ocafia for the money obtained from the 
infidels to revert to the liberation of captives, and an interview of 
Enrique with chief Alquircote from Malaga, who paid him hommage 
and promised his help against Granada.*® Enrique IV could hardly 
keep his reign, and ruled from 1468 to 1474, when he died. The reign 
of the Reyes Catdlicos marks a rupture with Enrique IV’s Muslim 
politics, as they started a strong offensive, both diplomatic and mil- 
itary, against the remains of Granada. But that is another story. 


4+ A.G.S., Quitaciones de Corte, leg. 1. 

»* See my article “Los elches en la guardia de Juan II y Enrique IV de Castilla”, 
VI Simposio Internacional de Mudgansme, pp. 421-427. 

© Palencia, A. de: op. cit., p. 167. 

’ FF, f. 170r—-v. 

*8 Enriquez del Castillo, D.: op. cit., p. 325. 
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CHAPTER TWO 


THE INTELLECTUAL APPROACH I: 
THE AUTHORS 


The social origins and education of the authors who deal with the 
subject of Muslims in the Iberian Peninsula are essential to understand 
their points of view. The common element to some of them is the 
University of Salamanca and the centres of intellectual life surrounding 
it: Franciscan and Dominican convents in Salamanca and Valladolid. 
But the Church, in its university and local levels, is not the only 
one to take part in this matter. The internal relationships within 
each Mendicant Order and the branches of ecclesiastical power in 
the courts of the European kingdoms and in Rome also affect these 
writers. Both Pedro de la Cavalleria and ‘Isa ibn Djabir, born in a 
family of conversos and Muslims respectively, are in contact with these 
spheres of influence. 


Pedro de la Cavalleria 


The figure of Pedro de la Cavalleria, who lived during the reign of 
Alfonso V of Aragon, can be considered separately from the other 
authors, despite writing in the same chronological period. He is also 
the only layman among them. His family took its surname from its 
relationship with a military order—probably the Templars—since the 
twelfth century. In the thirteenth century some members held the 
office of batlle' of the city of Saragossa, which they enjoyed for gen- 
erations. As from 1340, they were protected by the Order of Saint 
John and received their rents from the royal treasure.” The subsequent 
evolution of this family provides an interesting case of how condi- 
tions of coexistence worked during the fifteenth-century. 


' The Jdatlle of the Catalan-Aragonese kingdom was a judge whose competences 
included all the territory of a particular town and its lands, where he would judge 
surrounded by his own court and with several officers under his authority. 

* Cf: Encyclopedia judawca, vol. V, “Cavalleria”. See also Vendrell, F.: “Aportaciones 
documentales para el estudio ...”, Sefarad (1943), pp. 115-154. 
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This was an educated Jewish family, well-known in Saragossa, 
which produced a number of members who had stood out either in 
civil offices or in the study of Scriptures. For instance, Vidal de la 
Cavalleria (1370-?), a disciple of Selomo de Piera, was famous for his 
Hebrew translations and knew the Latin classics, Christian philosophy 
and poetry. 

However, in 1412 something happened that would mark their 
family life forever: the dispute of Tortosa. This attempt to put an 
end to the problem of Jews and conversos in Aragon was promoted 
by Saint Vincent Ferrer, Fernando I of Aragon (1410-1416) and Pope 
Benedict XIII. A massive catechesis was planned to be attended by 
the most important members of the Jewish community. The organ- 
izers would demonstrate that Jesus possessed all the messianic fea- 
tures promised by the Scriptures. The ajamas of Aragon were invited 
to send their best masters to Tortosa on the 15 January 1413. In- 
doctrination became a real disputation, which was to last one whole 
year. Many rabbis and celebrities converted, Vidal and Bonafés de 
la Cavalleria among them. King Fernando had several requirements, 
but he had also made a good offer. Conversion should be pacific and 
the important persons should be followed by their synagogues. In 
exchange, they would obtain royal protection and they would remain 
in their offices—forbidden to Jews in theory—both in the royal court 
and in the city hall. Only a branch of the Cavallerias remained loyal 
to their former religion, keeping their surname Ben Labi. 

The polemic of Tortosa also had an important effect on anti- 
Jewish propaganda. It inaugurated a literary trend which praised 
new-converts, followed by Alonso de Espina who referred to Pedro 
Alfonso as an example of true conversion which must be followed.’ 

By the time Pedro was born, the conversion of his family had 
been achieved. His brother Bonafos, baptised as Fernando because 
the king had been his godfather, had married the Christian Leonor 
de la Cabra. The only details we have about Pedro’s early life are 
his own words in the introduction to his <elus Chnsti: 


Tamen a mea tenera aetate, iussu fidelisssmorum parentum meorum, 
sic in quadruplici lingua fui eruditus Latina, Caldea, Arabica et Hebraea, 
ut sacri canonis Bibliae studio me mancipaverim et in servitutem Dei 


> Meyuhas Ginio, A.: La forteresse, p. 72. 
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me redegerim; ut a tenera mea aetate (gratia Dei) desiderio desider- 
averim adhaerere Christo Iesu: et aequando scripturam Hebraicam 
cum Latina, noverim caecitatem Judaicam: et habens cum Iudais et 
Sarracenis multas disputationes, novi eorum caecitatem validis rationibus 
superatam.' 


These notes confirm the trend towards an increase in the number 
of children going to college in the fifteenth century, as stated by sev- 
eral authors. It became more common to find people who had risen 
from the lower groups of society through the study of law and the 
sciences, who were employed in civil affairs. This new intellectual 
class was also open to the higher ranks of conversos. It proved to be 
one of the main factors for assimilation and, later, one of the favourite 
targets for the anti-converso theoreticians. Cavalleria’s contacts with 
jurors and councillors gave a more legal basis to the religious knowl- 
edge he had already acquired. However, the chapters he devoted to 
Islam within his work lacked the same depth. 

His first public appearance was as counsellor to Alfonso V of 
Aragon and commissioner for Queen Maria in the cortes of Monzon 
and Alcafiiz (1436-1437). In 1438 he and his family received several 
privileges from the king. He was appointed maestre racional of Aragon 
and fiscal attorney (procurador fiscal) for the King. As part of his work 
as a renowned lawyer he took part in the publication of the obser- 
vances and customs of Aragon by the juror (Justicia de Aragon) Martin 
Diez de Aux.” 

Pedro started to write a book against Judaism, in his own words 
to defend and spread the faith of Jesus Christ, as he knew what 
answers should be given to Jews and Muslims. He addressed in par- 
ticular those who had seen him participate in disputes and who had 
told him to his face that the law of Moses and Islam were easier to 
believe.® His Tractatus zelus Christi contra tudaeos, sarracenos et infideles was 
finished in 1450. In the following years his family continued to 
increase its properties.’ 

At that moment and probably simultaneously to the wave of anti- 


* ZC, f. 2r—v. 

> Latassa, F.: Bibliotecas antigua y nueva de escritores aragoneses, p. 312. The Justicia de 
Aragon was a lord who ensured the observance of ancient customs and judged the 
litigations between the King and the nobles. He was also an interpreter of the coun- 
try’s codes for life. 

® ZC, f. 2r—v. 

” Serrano y Sanz, M.: Origenes de la dominactin espatola..., pp. 191-192. 
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semitism which affected Aragon and Valencia® around 1455, causing 
the burning of the city’s Muslim quarter, Pedro decided to ask a group 
of citizens for a testimony stating that his origins and those of his 
family were irreproachable regarding the purity of his Christian faith. 
The legal document was shrewdly written, given that the witnesses 
could not deny openly that Fernando/Bonafés de la Cavalleria had 
been brought up as a Jew.’ The generation who had seen him con- 
vert was still alive. The witnesses, who affirmed that they knew 
Fernando, gave their testmony out of friendship or to benefit from 
Pedro’s position. ‘They were D. Lope Jiménez de Urrea, Lord of Rueda; 
D. Juan de Villalpando, D. Pedro Perez de Embiun, Friar Juan Bon- 
filla of the Order of Santiago, D. Juan Garcés de Marcilla, D. Juan 
Fernandez de Heredia, D. Juan de Caseda, D. Juan de Francia, 
D. Juan de Gurrea and D. Juan de Murillo. However, the proof of 
the falsehood of this statement was written by Fernando himself, who 
confessed his origins together with his former Jewish name’? in 1414. 

His greatest triumph and confirmation of his religious rehabilita- 
tion was the admission of Fernando to the guild of Saint Vincent 
Martyr of the Racioneros de la Mensa at the see in Saragossa. We shall 
see how some guilds admitted even Muslims in their numbers, better 
still if it was a famous converso like Cavalleria.'' By that time he had 
already founded the chapel of the Holy Spirit in the Town Hall. 
Probably Pedro, as maestre racional (equivalent to the Castilian contador 
Mayor), would have joined the same guild sooner or later, but his 
name is not in the capbreu of 1515, ordered by the prior Pedro de 
Sesse.' 

This behaviour, apparently in accordance with sound principles, 
clashes with the testimony of one of the witnesses at the Cavallerias’ 
trial by the Inquisition around 1480. A Jewish weaver reported then 
that at the time of the plague, when Pedro de la Cavalleria and his 
family had moved to the house they had in one Aragonese village, 
Pedro used to visit his house and enjoy the Saturday meal with wine 
and hamin; he answered to the prayer over the food, he spoke in 


® Sobrequés, S.: op. cit., pp. 241-242; Danvila y Collado, M.: La expulstén de los 
moriscos espanoles, pp. 34-37. 

” Baer, Y.: Historia de los judios en la Espatia cristiana, p. 528. 

'° Serrano y Sanz, M.: of. cit., pp. 189-191. The document dated 13 May 1414 
used to be in the Archivo de Protocolos de Zaragoza. 

'' See chapter 7. 

'? Latassa, F.: op. cit., p. 314. 
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Hebrew to the host and he discussed the Torah. When asked about 
his conversion, he said: 


Calla, loco, y qué podia subir estando judio de rabi en suso? Agora 
so jurado en cap, y por un enforadillo [Jesus de Nazareth] agora me 
fazen tanta honra, y mando y viedo toda la ciudat de Aragon... 
quién me quita a mi que si yo quiero ayunar el Quipur y tener vuestras 
pascuas y todo, quién me lo veda a mi que no lo faga? Quando era 
judio, en el sabado no osava yr fasta ahi, y agora fago lo que me quiero.” 


In this light, his conversion and his work Zelus Chnstt seem more an 
attempt to lead a double life, escaping from the control the Jews 
were suffering even in their private lives. His services to the Jewish 
community might have been important in the position he was hold- 
ing, but unfortunately there are no records of these activities for his 
correligionaries. 

Pedro de la Cavalleria made his will on the 22 December 1458, 
according to his wife,'* but the date of his death remains unclear. 
The first version, recorded by Menéndez Pidal,"° refers to the strug- 
gles following the division of Aragon into factions around 1465. As 
baille of Saragossa, Cavalleria was involved in a case of expropria- 
tion of Juan Ximénez de Cerdan’s houses. This knight had killed a 
neighbour from Villanueva whom he had found cutting wood in the 
forests of El Castellar. After the expropriation, the answer of the 
Cerdans was to plot Pedro de la Cavalleria’s murder, which accord- 
ing to this version would have happened on the 26 October 1465. 
The people of Saragossa rioted, led by the first jurat of the city, 
Jimeno Gordo. They took the city flag and brought it to the church 
of Saint Mary the Great with 300 knights and 4.000 foot soldiers. 
The town council started a lawsuit against the murderers, supported 
by Juan de Hijar, Artal de Aragon, Lope Jiménez de Urrea, Juan 
Fernandez de Heredia, Felipe Galceran de Castro, Juan de Villalpando 
and other people from Huesca, Barbastro and Daroca. Some of them 
we have already met as consignatories of Cavalleria’s statement of 


'5 “Be quiet, you fool! And how far could I have gone being a Jew other than 
a rabbi? Now I am the leading head-juror, and through a tortured man (Jesus) now 
they honour me so much, and I command and oversee all the city of Saragossa. 
[...] Who bothers me if I want to fast in Quippur and celebrate your Easter and 
everything? Who prevents me from doing so? When I was a Jew, I did not dare 
do as much on Saturday, and now I do as I wish.” Cf.: Serrano y Sanz, M.: of. cit., 
p. 192. 

'* Latassa, F.: op. cit., p. 193. 

'° Cf: Suarez Fernandez, L.: Los Trastémara..., pp. 449-450. 
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purity of faith. The conflict continued until the Cerdans surrendered 
to the city of Saragossa. 

The second version comes from his famous contemporary chron- 
icler Alonso de Palencia, who said he had met him in 1468, when 


he was commissioned to arrange the dowry for the marriage between 
Isabel of Castile and Fernando of Aragon: 


Prometi6 el principe cumplir sumisamente cuanto se le ordenaba [.. .] 
torcié el camino para Valencia y alli, no sin dificultad, rescaté el collar 
y reunio el dinero, que se nos entregd a mi y a Pedro de la Cavalleria, 
integro cludadano de Zaragoza, para que llevasemos uno y otro al 
arzobispo de Toledo, a la sazén residente en Alcala.’ 


Zurita adds that on 9 May 1469 King Juan IT sent Cavalleria and 
the money of the dowry from Saragossa to the Archbishop of Toledo, 
accompanied by Alonso de Palencia, servant to the Archbishop. He 
also had to perform a diplomatic mission: talking to the Earl of 
Tendilla Diego Lopez de Mendoza to ensure his loyalty to the Arago- 
nese prince’s party.'’ This version was accepted by other chroniclers 
and historians from the fifteenth century, such as Diego de Valera 
who could have heard it from Alonso de Palencia himself, Vicens 
Vives and Latassa, but Serrano'® thinks it could have been his son, 
which seems doubtful. 

Assuming it was the same Pedro de la Cavalleria, the whole episode 
started when he was sent to Alcala with Alonso de Palencia from 
Gerona, besieged by the Angevines, to guarantee that the princess 
would fulfil the agreements of Ocafia and at the same time to be 
sure of the acceptance of other nobles. He was carrying a certain 
amount of money for Alonso Carrillo, Archbishop of Toledo, on the 
condition that the princess would soon be in the city. She was there 
on the 30 May, so that the two messengers could give her the money 
and a necklace. The marriage took place, to the great anger of 
Enrique IV, who had not been consulted as law required. The life 
of Pedro de la Cavalleria, of whom we have no more records left, 
closes with a link to the following generation, which would rule the 
country during the last years of the century. 


* * * 


'§ Palencia, A.: of. cit., I, p. 27; Valera, D.: Memonal, pp. 158-160. 

'7 Zurita, J.: Anales de la Corona de Aragon, XV, p. 603. 

'8 Cf: Vicens Vives, J.: Juan IT de Aragén, p. 317; Latassa, F.: op. cit., p. 313; 
Serrano y Sanz, M.: of. ct., p. 192. 
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Juan Alfonso Gonzalez was born in Segovia in 1393. One of his 
first memories, as he wrote to his friend bishop Jean Germain, was 
the number of Muslims he could find in his native city. Brought up 
in this mixture of cultures, his ecclesiastical studies probably started 
around 1407. If he followed the usual career, he might have been 
Bachelor in Arts by 1413 and in theology around 1418, moving then 
to a chair. 

His first years were linked to the University of Salamanca, where 
he had studied and to whom he donated his library at his death. 
In 1421 he was commissioned to obtain from Martin V a new con- 
stitution for the University. Then he became procurador de los negocios 
e cabsas de la unwersidad, where he taught from 1418 to 1433, in three 
different chairs. His prestige was such that he was given several leaves 
of absence without losing his position." 

A study of the Iberian universities shows a small number of four- 
teenth-century establishments—Salamanca and Valladolid in Castile, 
Lisbon and Coimbra in Portugal and Lérida in Catalonia—, devoted 
to the study of law until they incorporated theology chairs in the 
fifteenth century. New centres did not appear until around 1500.” 
Particularly in Salamanca, the fifteenth century was a period of ex- 
pansion in numbers, studies and prestige. The College of Saint Bartho- 
lomew was founded by bishop Diego de Anaya, being home to the 
most renowned theologians of Basle and Constance, among them 
Anaya himself and bishop Alonso de Madrigal “el Tostado” of Avila. 

Humanism had already spread and two kinds of graduates could 
be distinguished at university and associated eccclesiastical institutions. 
The philologists were strongly influenced by the Italian Humanism 
through the study of Latin—and less important, Greek——and_ sup- 
ported a new style of education based on the Later-Roman canon 
rather than the medieval one. On the other side, theologians and his- 
torians still upheld the scholastic style and the providential history. 
They surrendered when the linguists succeeded in extending their 


'9 The details of Juan de Segovia’s life are taken from the excellent biography 
Juan de Segovia y el problema islamuo, written by Dario Cabanelas and published in 
Madrid 1952, unless otherwise stated. 

*” See Hillgarth, J. N.: op. ct, pp. 183 ff. 
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achievements throughout the Iberian universities at the beginning of 
the sixteenth century. 

Another distinction which should be taken into consideration were 
the scholars who remained teaching at university and those who 
moved to a royal court or to Rome, where they were well appreciated. 
All these factors are important to study the influence of Humanism 
in their styles and in the use of Latin versus vernacular languages, 
as well as to understand their ways of approaching the problems of 
their time, including their perception of religious minorities and the 
steps towards their assimilation. Their common cultural baggage was 
the study of liberal arts and theology; their distinct focus on humanist- 
philological or historical matters was provided by their personal expe- 
riences and the development of their careers in the Church. In that 
case, Juan de Segovia’s approach as both a scholar at university and 
later a diplomatic cardinal of the Church, had nothing to do with 
a former member of a Jewish community and rabbi like Pedro de la 
Cavalleria or an Observant Franciscan who worked as a mass preacher 
such as Alonso de Espina, with some influence in the Castilian royal 
court. 

Salamanca and the other famous Iberian universities provided edu- 
cated priests for employment in the higher ranks of Vatican diplo- 
macy, as is shown by the long list of Castilians who worked for the 
popes in Rome during the mid-fifteenth century. It is interesting to 
see what particular kind of jobs they performed: there were cardi- 
nals such as Alonso Carrillo, Juan de ‘Torquemada, Juan de Casanova, 
Juan de Cervantes, Domingo Ram, Antonio de la Cerda and Juan de 
Mella. Juan de Segovia and Juan Rodriguez de la Camara or del 
Padrén were serving cardinal Cervantes. There was a great number 
of Iberians at the Rota. From 1428, Juan de Segovia was referendary 
to the Pope. As ambassadors we find Alfonso Garcia de Covarrubias, 
Juan de Carvajal, the bishop of Granada, Friar Gonzalo de Balboa, 
Velasco de Cuéllar and Francisco de Toledo. In the Curia, Friar 
Lope de Olmedo, the restorer of the Jeronimites; Andrés de Escobar; 
Cosme de Montserrat was Calixtus III’s confessor, and Rodrigo 
Sanchez de Arevalo, the castellan of Saint Angelo. Secretaries to the 
Pope were Fernando Diaz de Toledo—who was doctor in decrees 
and had worked as doctor and major chaplain of King Juan II of 
Castile—, and Andres de Gazull, former secretary to the King of 
Aragon. The masters of the Sacred Palace were usually Dominicans; 
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between 1417 and 1470, they were Juan de Casanova, Juan Sanchez, 
Juan de Torquemada and Jacobo Gil.”' It is not surprising that 
Iberian influence was noticed in the Latin Church affairs. 

Juan de Segovia’s skills soon impressed the high officers of the 
Roman Curia and he was soon called on to join Roman diplomacy. 
His life from then onwards was that of a traveller: in 1427 he was 
in Rome, where the patriarch of Constantinople asked him to get 
hold of a Koran for him. In 1428, he travelled to Castile as refer- 
endary to the Pope to obtain from Juan II the payment of the tthe 
for a crusade against the Hussites. In 1430 he was questioning the 
Muslims in Cordoba and on the following year he tried to have a 
religious debate with some members of Prince Yusuf ibn al-Mawl’s 
guard. He finally managed to arrange the dispute of Medina del 
Campo with a Granadan ambassador, of which he was very proud. 

On his return to Rome, Juan de Segovia acted again as a com- 
missioner for the University of Salamanca. His diplomatic missions 
resulted in a number of privileges being bestowed upon him: he was 
appointed canon in Palencia and Toledo, archdeacon in Villaviciosa 
and in the cathedral of Oviedo. Then he was elected the represen- 
tative of the University before the Council of Basle (1437).” This 
council was the meeting point for all members of the ecclesiastical 
higher ranks who would later deal with the problem of Islam: Juan 
de Segovia, Juan de ‘Torquemada, Eneas Silvius Piccolomini, Nicholas 
of Cusa and Jean Germain. Juan de Segovia travelled together with 
Juan de Torquemada before the arrival of their superior, archbishop 
Alonso Carrillo. When the conciliarist party declared the primacy of 
the council over pope Eugenius IV, Juan de Segovia joined them, 
although rejecting the appointment of a new pope (Felix V, elected 
on the 5 November 1439). His work during the council involved 
another defence of the constitutions of the University of Salamanca 
and the debate about Virgin Mary’s immaculate conception, a subject 
in which he agreed with Juan de Torquemada. Ultimately he had 
to accept the election of Felix V, apologize and, after being forgiven, 
he received the cardinalate. 

Communication among the Castilian cardinals and their European 
counterparts continued over a large span of time, no matter what 
their side was in the schism. Juan de Segovia and Nicholas of Cusa 


*! Gomez Canedo, L.: Don Juan de Caragjal, pp. 8-14. 
#2 About the council, see Delarouelle, E. et al.: L’église au temps du grande schisme . . ., 
pp. 203-295 and Sacrorum Concilorum nove et amplissima collectio, v. XXXII. 
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met again at the Diet of Nuremberg in 1440 to discuss conciliarist 
proposals. From then onwards, they were to engage in an interest- 
ing correspondence” and Segovia would help the Italian cardinal to 
find the manuscripts he needed for his works about Islam. In his 
turn, Nicholas of Cusa sent Juan de Segovia a dedicated copy of his 
De pace fide and stood firm in his position of pacific debate, opposing 
Islam even when Pius II started preparing the next crusade. 

The same happened with Jean Germain, bishop of Chalén-sur- 
Sadne, whom he had met in Basle. Germain was son of a modest 
family from Cluny, where he was born around 1400. He was brought 
up in the court of Burgundy, where Philip the Good appointed him 
to be his counsellor in 1429, after holding his Theology doctorate 
in Paris, in 1425. He was dean of the Sainte Chapelle in Dijon, and 
later bishop of Nevers. We have already examined his role as chan- 
cellor of the Order of the Golden Fleece from 1430. His Débat du 
crestien et du sarrazin was translated to Latin on command of the Duke 
of Burgundy and had already reached Juan de Segovia when he 
began writing his treatises against Islam.” He had obtained the infor- 
mation from a Carmelite theologian who travelled from Burgundy 
to Ayton in July 1455, who had referred to two treatises, a long one 
in five books and a briefer one dedicated to Philip the Good. At 
the same time as he was asking for the books, Segovia sent Germain 
his method of conciliation with Islam, together with an oral mes- 
sage. Other documents and letters followed to justify his position, 
but Germain answered rudely in a refutation and never wrote to 
him again. 

As for cardinal Piccolomini, his letters extend from their first meet- 
ing in 1440 at Basle until the date of Juan de Segovia’s death. When 
Piccolomini heard about the peaceful method sustained by the Castilian 
cardinal in Rome, he asked for his writings. Later he would recom- 
mend Juan de Segovia the publication of his whole work, advice for 
which the latter would always be grateful.” 

In fact, Juan de Segovia’s interest in Islam began approximately 


*° About Nicholas of Cusa, see Anawati, G. C.: Nicolas de Cues et le probléme de 
{’Islam. Correspondence between Cusa and Juan de Segovia has been published by 
Cabanelas, D.: op. cit., pp. 303-349. 

** See bibliography in Lacaze, Y.: “Un répresentant de la polémique antimusul- 
mane au xv“ siécle. Jean Germain, éveque de Nevers et de Chalon sur Sa6ne”, 
Position des théses soutenus a [’Ecole de Chartes, Paris 1958, pp. 67-75. 

> Cabanelas, D.: op. cit., pp. 90, 180-223, 231. 

*° Gomez Canedo, L.: of. cit., pp. 234-236. 
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around the time of his participation in the Council of Basle. ‘There 
he could see a Latin translation of the Koran brought from Constan- 
tinople by the Dominican John of Ragusio,” which he had copied. 
When he was sent to Germany as ambassador to ask for the emperor’s 
support for the conciliarist party, he managed to obtain a second 
copy—this time in Arabic—from the library of a German monastery. 
Unfortunately, his mission was not successful, for the German clergy 
refused to accept his appointment as a cardinal. His opponents in 
the debates were our old friends Nicholas of Gusa and Juan de 
Carvajal, and soon they were joined by Piccolomini and Emperor 
Frederick III. Torquemada was one of the most fervent writers in 
defense of the papacy, as well as the Castilian Rodrigo Sanchez de 
Arévalo. Fortunately, their ecclesiological discussions did not prevent 
an intellectual exchange among these men. The correspondence be- 
tween Juan de Segovia, Nicholas of Cusa and Eneas Silvius Piccolomini 
shows a degree of affection as, for instance, Cusa wrote: 


Reverendissime in Christo pater, domine et amice singularissime: post 
recommendationem; recepi litteras vestras, michi utique gratissimas, quas 
legi et relegi, et de multis maximam recepi complacentiam; in primis, 
quia nexum veteris inter nos amicitie, non tantum vidi integrum, sed 
potius glutino compactum, quod iocundissime intellexi, maxime autem 
huius ostensio michi patuit quando secretiora michi primum revelastis 
et, ut paucis utar, hec stet sententis: noset esse et manere semper amicos 
affectibus atque operibus id ipsum attestantibus.” 


When Felix V abdicated in 1449, Juan de Segovia’s career changed. 
He was ordered to retract from his conciliarist ideas and acknowl- 
edge Nicholas V, but this did not involve being accepted back into 
the Curia. His Roman career was finished, so he resigned his priv- 
ileges in Leon in exchange for a pension for life. As consolation he 
was given the honorary sees of Saint Paul Trois Chateaux (Arles, 
1450), Savoy and Caesarea in 1453. Following the fall of Constantinople 
in that year, he wrote a letter to cardinal Cervantes about the way 
to convert the Saracens by indoctrination. 


77 Cusa, N. of: De pace fide, p. XLVIII. 

8 “Reverend Father in Christ, Sir and very singular friend: [. . .} I received your 
letters, which were most pleasant to me, which I read and read again, and I received 
a great satisfaction from many of them. Firstly, because I saw the bond of the old 
friendship between us not only intact but even firmly glued together. [...] We are 
and will remain always friends as is testified by affections and works”. Cabanelas, D.: 
op. cit., p. 311. 
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He decided to retire to the priory of Ayton, in Savoy, where he 
devoted himself to writing a history of the Council of Basle, created 
a fine library and became fully involved in the study of the Islamic 
problem. When he realised the mistakes made in the translations of 
the Koran into Latin which were available to him, he decided to 
invite ‘Isa ibn Djabir to make a new translation. According to ‘Isa’s 
biographer Wiegers, he was born around 1420 and there are no 
more traces of him after 1462. Most of the details which have reached 
us about his life were provided by Juan de Segovia himself. He had 
just married in 1456 when he was called to Ayton, so he was eager 
to return to Segovia as soon as possible and he proposed his brother 
to substitute him. He probably held the offices of alcalde and _fagih 
of the Mudeyjar ajama at Segovia—including the tasks of reciter (mugqri’) 
and teacher of Koranic studies. Wiegers thinks he belonged to the 
sufi guild (fariga) of the shddhilts, as confirmed by his masterwork the 
Breviano sunni, a compilation of the laws and observances of the Sunna 
(1462). In the colophon of one of the manuscripts of the Breviario he 
was mentioned as the mufti mayor de los moros de Castilla, a title imply- 
ing a kind of hierarchy and his acknowledgment by the community. 
He also appears in some private documents and in one inscription 
placed in the alcazar of Segovia, always acting as the head of the 
Mudejar community.” 

In any case, what we are concerned with here is ‘Isa ibn Djabir’s 
collaboration in the translation work of his fellow-citizen Juan de 
Segovia. He stayed in Ayton for four months (December 1455 to 
March 1456). Given his knowledge of Arabic, Castilian and probably 
Aragonese, and precisely because he was a reciter of the Koran, he 
was the ideal person to undertake this huge task. The translation 
would be made in the purest style of the School of Translators of 
Toledo founded by Alfonso X: the Koran would be copied and tran- 
slated into Castilian to be then translated again into Latin by Juan 
de Segovia with ‘Isa’s advice. The Muslim writer added some comments 
on Muhammad’s genealogy and life, and probably some notes to 
help understand the most difficult suras. Unfortunately no copy of 
this arduous work is left. They worked twelve hours a day.” At such 
a rate, influences must have been mutual, and Juan de Segovia’s con- 
tact with a practising Muslim helped him to increase his knowledge 


*” Wiegers, G.: Islamic Literature in Spanish and Alamiado, pp. 142-147. 
°° Cabanelas, D.: op. cit., p. 142. 
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on Islam, as he wrote to a friend in 1458 about their habits of food 
and fasting.*' Later, Juan de Segovia sent ‘Isa a short treatise explaining 
Christian faith; on his turn, ‘Isa ibn Djabir mentioned his journey 
to Ayton when he began his Bremario in 1462, which suggests that 
the two works were related to each other. 

According to Harvey” it was Segovia who suggested ‘Isa ibn Djabir 
that it was possible—and even convenient—for the Castilian Mushm 
community, whose knowledge of Arabic was fading, to limit the use 
of Arabic as a cult language for practical reasons. And this despite 
the difficulties involved, obvious to a Muslim juror. Once he had over- 
come his surprise, ‘Isa ibn Djabir realised the possibilities of such a 
translation, and decided to compile the Sunna in Spanish. Wiegers 
differs from Harvey’s opinion, for he has found a reference to the 
interest shown in the translation by the repartidores of Segovia.” If we 
assume this to be true, the fact that Christians encouraged ‘Isa to 
make a Spanish rendering of Islamic laws says much about religious 
exchange——undoubtedly for economic reasons also in this case. 

Back to Juan de Segovia, by 1457 his health was deteriorating so 
quickly that he bound and catalogued all his books to give them to 
the University of Salamanca. He died on 24 May 1458. The judge- 
ment made about him by Eneas S. Piccolomini in his Cosmographia 
shows the respect he earned among his contemporaries: 


Juan de Segovia, a Spaniard learned in customs and doctrine, who 
can be compared in doctrine to the highest masters in Theology, 
received the dignity of cardinal from Amadeus, who called himself 
Pope, and after consenting to join Nicholas Maximus Pontifex, after 
he resigned the title of cardinal, he was the principal of the church 
of Caesarea. Secluded in a small monastery on a very high, hidden 
mountain, having called from Spain a master in the Arabic language, 
they translated into our language the book called al-Koran in which 
Muhammad the pseudo-prophet’s miseries and ravings are contained, 
and he exposed his incompetences with true and clever reasons and 
arguments.** 


* * * 


3! Ms. Vat. Lat. 2928, f. 197 v. Cf. Wiegers, G.: op. cit, p. 150. 
2 Harvey, L. P.: Jslamic Spam, p. 83. 
3 Wiegers, G.: op. cit., pp. 148-149. 
# Cf. Cusa, N. de: of. cit, p. XLVI. 
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Juan de Torquemada 


Just like Alonso de Espina—but this time fully justified—Juan de 
‘Torquemada has been attributed a converso origin. ‘There are two quo- 
tations which may prove it. Fernando del Pulgar says that “sus abue- 
los fueron del linaje de los judios convertidos a nuestra sancta fe 
catholica”.*® Also a manuscript of Pablo de Santa Maria’s Scrutinium 
scripturarum includes a note on famous conversos which mentions the 
Cardinal of Saint Sixtus and his treatise for the conversion of the 
Greeks, Armenians, Bohemians and heretics.* It should not be forgot- 
ten that this Juan de Torquemada was uncle of the famous inquisitor 
Tomas. 

His origins can be traced back to Lope Alfonso (d. Burgos, c. 1376), 
knighted by Alfonso XI. He was buried with his wife Juana de Tovar 
in the church of Saint Eulalia of Torquemada, one of his properties 
near Palencia. His grandson Juan was born in Valladolid in 1388 and 
resigned all his rights to the family’s properties to become a Dominican 
in the convent of Saint Paul in Valladolid, were he was brought up.’ 

The spirit of the Dominican order had insisted much on the impor- 
tance of learning as a way of preaching salvation. Saint Dominic 
continually encouraged his friars to study and to use debate as an 
intellectual exercise, first in his fight against the Albigensians and 
later as a teaching method. Due to their settlement in university 
cities, the order enrolled quite a number of students and professors, 
specially in Paris and Bologna,® a characteristic which the Iberian 
foundations would share as well. The system developed with the cre- 
ation of studia provinciaha and studia generaha, to provide for all levels 
of education. 

From 1405 the organization of the Dominican colleges changed. 
Provinces could have one or more grammar-schools but never more 
than one college of arts, one in philosophy and one of theology in 
each vicariate. Their geographical diffusion was parallel with and 


* “His grandparents were of the lineage of the Jews who were converted to our 
holy Catholic faith”. Pulgar, F. del: Claros varones de Castilla, p. 99. 

*6 The manuscript was in the former collection of the cathedral of Toledo. Cf.: 
Lépez Martinez, N.: Los judaizantes castellanos..., p. 389. 

7 Quétif, I: Scriptores Ordinis Praedicatorum, I, p. 837. 

*8 Hinnebusch, W. A.: A History of the Dominican Order, p. 19. About the order in 
Castile, see Beltran de Heredia, V.: “The Beginnings of the Dominican Reform in 
Castile”, in Spain in the Fifteenth Century, pp. 147-220. 
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rivalled the influence of the universities, becoming mixed such as 
when the universities gave the friars their degrees, or in those cities 
where the Dominicans managed the university’s faculty of theology. 
In Salamanca the situation was more complicated, for Franciscans 
and Dominicans faced a newly created, independent faculty of the- 
ology. In general, the education received by the Dominicans—and 
by some Franciscans also—in this network of colleges*” explains well 
enough why they were chosen for the highest ranks as we have seen 
during the fifteenth century. T’orquemada would be no exception. 

All his biographers agree upon his outstanding intelligence, which 
made him chosen to accompany Luis de Valladolid to Constance in 
1417 as ambassadors of King Juan II of Castile.” Luis de Valladolid 
was then trying to turn the convent of Saint Paul into a scientific 
rival to the faculty of theology of the University of Salamanca, as 
already was the Franciscan college. He obtained permission from the 
king to found in Saint Paul a double college inspired in the College 
of Saint Jacques in Paris, where ‘Torquemada was sent to finish his 
training after the journey to Constance.*' There he obtained his 
licentia in the spring of 1423 or 1424, and a master in theology the 
next year. Some authors say that he taught theology and canon law 
at the college, but there is no evidence.* 

Back to Castile, he was appointed prior of his casa mater of Valladolid, 
and later of Saint Peter Martyr in Toledo. But the time of his 
offices in Castile was almost over. In 1431 Eugenius IV called him 
to Rome as Master of the Sacred Apostolic Palace and soon after 
he was appointed papal theologian at the Council of Basle, which 
he helped to prepare. 

From this moment, Torquemada became the “voice” of the 
pontificate to be heard at all important assemblies, for which he pre- 
pared speeches on the most varied subjects ordered by the succes- 


*° Hillgarth, J. N.: op. cit, pp. 183 ff. 

© Touron, A.: Histoire des hommes illustres..., U1, pp. 396-397. 

*' Torquemada, J.: Tratado contra madianitas, p. 10. 

*” The different dates come from historians of the Dominican order as opposed 
to the charters of the college in Paris: Quétif, I.: op. cit., p. 837 and Touron, A.: 
op. cit., p. 398 sustain the 15/3/1423 whereas Denifle, H. — Chatelain, A. E.: 
Chartularium Unwersitatis Pansiensis, TV, Paris 1897, p. 428 and Lopez Martinez in 
his edition of Tratado contra madtanttas defend the 3/3/1424. On the other side, Latin 
Ms. 5494 in the National Library of Paris states the date of his master: 6 February 
1425, cf. Touron, A.: op. cit., p. 398. 

8 Pulgar, F. del: of. cit, p. 100. 
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sive popes. This explains why his literary production was so diversified: 
the Bohemian-Hussite issue, communion with the Greek Church, or 
the controversy about Mary’s virginity are only some examples. The 
dissolution and removal of the council to Florence and Ferrara kept 
him from suffering at Eugenius IV’s deposition. When Felix V was 
elected pope in 1439, Eugenius [V sent Torquemada together with 
Pierre de Meaux, Jean Francois de Liste and the Bishop of Spoleto, 
to exhort Charles VII of France to sign a peace treaty with the King 
of England, so that both could engage in the fight against the Turks.“ 
He shared his interest, probably not by chance, with Philip of 
Burgundy and the chancellor of the Order of the Golden Fleece, 
bishop Jean Germain, whose Exhortation a Charles VII pour aller autremer 
could be given to the king at the same time. Juan de Torquemada 
received there the news that he had been made cardinal of Saint 
Sixtus. The other aim of the delegation was to persuade the French 
monarch to support Eugenius IV as pope against Felix V, represented 
by Juan de Segovia, who was defeated.* Then he went to Siena where 
his arguments turned against Alfonso “el Tostado”, Bishop of Avila. 

The defeat of the ‘Turks in Varna was, despite the refusal of France 
to participate in the crusade, one of the best pieces of news received 
for a long time concerning crusade. Almost at the same time ‘Abd 
Allah, Bishop of Edessa, returned to the Roman Church under the 
name of Ignatius, Patriarch of Syria. Juan de Torquemada was re- 
quired by the commission which examined him. Once finished, he 
was asked to write a new formulation of the creed for the Syrians, 
which was translated into Arabic.* 

In 1449, Juan de Torquemada had to turn his sights again to the 
Iberian Peninsula where riots had arisen against the conversos in Toledo 
and Ciudad Real. For the most part, historians have stressed the 
continuity between the famous pogroms of 1391 and this revolt, with 
the difference that they substitute the initial target—the Jews—with 
a new social group formed by New Christians of Jewish descent, 
used by Alvaro de Luna as tax-collectors. According to Beinart this 
is the first violent opposition to the infiltration of conversos in the 
Christian society.*’ The rebels, mostly urban workmen, issued a statute 


* Touron, A.: op. cit., p. 403. 

* Moroni, G.: Diztonario di erudizwne..., p. 4, Quétif, L: op. cit., p. 838. 
* Touron, A.: op. cit., p. 411. 

7 Beinart, H.: Conversos on Trial, H, p. 8. 
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accusing conversos of practising Jewish cults and asking them to be 
banned from public offices. The conversos’ contacts in important Cas- 
tian families stopped the statute and involved the King and the Pope 
in their defense. The appeal to the King led to a trial where the 
Seven Parts, local by-laws and practical aspects were discussed. 

As for Nicholas V, the rebels leaded by Pedro Sarmiento sent him 
the statute hoping to obtain his approval. They did not count on 
him passing this matter on to Juan de Torquemada, both due to its 
doctrinal nature and the cardinal’s origins and his personal implica- 
tion in such an issue (as he also came from a converso family). It 1s 
obvious that neither Torquemada nor other persons of the rank of 
the Santa Marias, the Bishop of Burgos Alfonso de Cartagena or 
Fernan Diaz de Toledo, counsellor to the King, wanted to lose their 
offices. Torquemada had his own sources of information through the 
dean of the cathedral of ‘Toledo, who had already sought his advice. 
The Cardinal of Saint Sixtus hastened to write a Tractatus contra madt- 
anitas et ismaelitas (1450),** where he defends the nobility of Jews and 
attacks his enemies throughout history—including the Castilian rebels 
who had issued the statute. It is interesting to see how ardently the 
Jews were defended by a man who would prove so harsh regarding 
Muslims. But it should not be forgotten that, if the kindness of the 
conversos could be inferred by their being descended from “the chosen 
people of God”, they were also baptised, with all the saving grace that 
might involve, as Torquemada outlined. The result of this polemic, 
so interesting compared to the ones about Muslims, was a bull favour- 
ing the conversos on the 24 September 1449. 

In 1451, Juan de Torquemada attended the general chapter of 
his order in Rome. Three years later he visited Castile in order to 
promote the reformation and foundation of Dominican houses. Another 
reason was, most probably, to warn the King about Pope Nicholas 
V’s plans about the Turks. Juan II could not promise much help, 
due to the disastrous state of affairs in the realm: general disorders, 
the recent death of Alvaro de Luna and, ultimately, the King’s own 
death at the end of the year. Before travelling back to Rome, Juan de 
Torquemada had the opportunity to greet the new king, Enrique IV. 

In 1455 it was Nicholas V who died, but ‘Torquemada’s influence 
on the following Pope, Calixtus IH, did not change. He was appointed 
commandatory abbot of Subiaco and Calixtus tried to make him 


%® Edited by Nicolas Lopez Martinez. See bibliography. 
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bishop of Leon or Seville, contrary to the wishes of Enrique IV. It 
was impossible, so he had to agree to appoint him Bishop of Albano 
and later of Palestrina. It was finally Pius If who gave him an Iberian 
see, that of Orense and Mondofiedo,®” in 1460. Before that, ‘Torque- 
mada had published his Commentanes to Gratian’s Decretum and worked 
on the canonization of Saint Vincent Ferrer. ‘The case was so lengthy 
that Calixtus III died before signing the bull.°° 

Once at the head of the Church, Pius II called a council in 
Mantua, as has already been mentioned. Torquemada was one of 
the supporters of the enterprise. He left Rome with the Pope on the 
18 February 1459. While they were waiting for the legates in Mantua, 
Pius II ordered him to write a work about Muhammad’s errors and 
his sect, with a double purpose. Firstly, practical, as a reference dur- 
ing the sessions of the council; on a longer term, for those Christians 
who lived as subjects or slaves of the Turks. Juan de Torquemada 
himself states how he wrote Contra errores perfidi Machomet in a hurry, 
not so much to tell Muhammad’s history as to demonstrate that his 
faith contained the mistakes of all the heretics.°! 

Despite the troubled course of the council, Pius II surprised the 
audience with a three-hour-long speech, encouraging them to fight 
against the Muslims by all means available. Cardinal Bessarion an- 
swered on behalf of the Curia calling all the princes to immediate 
action. Afterwards, the legates of the countries in danger revived the 
horrors of a ‘Turkish invasion. In the end, the Pope offered a special 
indulgence for those who would pay for their fight in Morea for one 
year—only 300 men were ready to go. The council voted for the 
crusade, but the only specific compromise was that of the German 
emperor, who promised to send 32.000 soldiers and 10.000 knights. 
Several measures were taken to put these decisions into practice, as 
was explained in chapter one, and Pius II left for Siena (January 
1460) in the company of his loyal TTorquemada. He was to engage 
again in a doctrinal issue which had to do with the fight against the 
enemies of faith. 

Since 1448 there had been another pending matter for the 
pontificate: the Hussites. George Podiebrad, King of the Bohemians 
had already received several embassies about this problem. Juan de 


® Moroni, G.: of. cit., pp. 4-5. Touron, A.: op. cit., p. 427. 
°° Touron, A.: op. cit., p. 428. 
>! CE, pp. 3-8. 
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Torquemada was in charge of writing a short treatise—Symbolum pro 
formatione manichaeorum—for the indoctrination of three Bohemian 
princes, Georg Kucinic, Stojsav Turtkovic and Radovan Viencinic. 
Although the initial project was summarising the Bogomile errors to 
reject them one by one, Torquemada’s ignorance of the Bohemian 
language limited his work to the explanation of fifty truths about the 
Christian faith. Apart from the information he was able to gather 
in Rome, he only mentions one direct source: “information received 
from some native clerks in Rome”.*” All pacific efforts were in vain, 
so on the 12 April 1464 there was a lawsuit against Podiebrad, in- 
structed by Torquemada, Nicholas of Cusa and Bernardo Erdi, bishop 
of Spoleto.**> The meeting between the two of them was fruitful, as 
when Nicholas of Cusa wrote his Cribratio Alchoranis, he mentioned 
Torquemada’s Contra errons Machomeh, written in 1459, 

Meanwhile, Juan de Torquemada’s links with Castile had been 
scarce. They can be resumed in his support of prior Juan de Gumiel, 
who had worked with him in the reformation of some Dominican 
houses since 1445. When Gumiel decided to extend the reformation 
to other orders, encouraged by the King, the Cistercian abbots claimed 
their rights in Rome, where Torquemada had to plead for him.™* 

In spite of his poor health—he was ill with gout—and his limited 
resources, Torquemada managed to invest 2.000 gold coins in cap- 
tives’s ransoms in 1460. As Pius II had decided to lead the crusade 
in 1463, he offered as much economic support as he could: the 
maintenance of a hundred armed foot soldiers during one year, which 
would cost 4.000 coins. Ultimately, his sacrifice was not necessary 
due to the Pope’s death and the end of the expedition.” 

In 1467 he resigned the see of Orense, as well as all his other priv- 
ileges*® and was assigned a pension on the income of the Benedictine 
monastery of San Facundo (Sahagun, Leon). Unfortunately his mcome 


 ‘Torquemada, J. de: Symbolum..., pp. 19-21. 

> Anawati, G. C.: op. cit., p. 153. 

* Beltran de Heredia, V.: “Coleccién de documentos ...”, Archwum Fratrum Praedic- 
atorum, pp. 211-219. 

» Ibidem, pp. 227, 241. 

*° Quétif, L: op. cit., p. 838; Moroni, G.: of. cit., p. 4. According to Eubel (cf. 
Beltran de Heredia, V.: op. cit., p. 219), the Cardinal had in Spain the following sees: 
Cadiz from 27 July 1440 to 13 July 1442; Orense from 11 July 1442 to 10 November 
1445; Leon from 31 July 1460 to 16 September 1464; Orense from 26 January 
1463 to 8 June 1466. A complete list of his published works is available in Quetif’s 
article. 


Ana Echevarria - 978-90-04-62426-9 
Downloaded from Brill.com 12/02/2023 09:08:59AM 
Via Wikimedia 


THE INTELLECTUAL APPROACH I: THE AUTHORS 47 


was wrongly managed and there are a number of letters left com- 
plaining to his subordinates during that year.’’ He died in Rome on 
26 September 1468, in the convent of Saint Mary on Minerva. 


* * * 


Alonso de Espina 


Friar Alonso de Espina has also received the attention of a great 
number of scholars, although most of his biography is a list of con- 
jectures without documentary proof.* A fine example of the vagueness 
originated by authors who have tried to rebuild his life after the suc- 
cess of his work is the suggestion that he could be a convert from 
Judaism, a fact which Netanyahu has proved to be false.°? Criticism 
has deduced that he quoted Hebrew and Arabic sources m transla- 
tion, which would prove his ignorance of Hebrew and Arabic, and 
therefore of Judaism. 

The most approximate date given for his birth was 1412, in 
Palencia.” What is certain is that he professed in the convent of 
Saint Francis in Valladolid, and his public life started properly in 
Salamanca, where he was director of studies for the famous convent 
of Saint Francis. This institution had been founded outside the walls 
of the city in 1231 by Prince Fadrique, Alfonso X’s brother, to be 
a studium with forty doctors and masters. Between 1339 and 1441 
a reformation separated it from the University, whose faculty of the- 
ology they had managed until then. 


”” Beltran de Heredia,V.: op. cit., pp. 220, 227, 241. 

*% The most important authors who give more or less accurate information about 
Alonso de Espina are: Bibliografia eclesiastica completa de Espafia, Madrid 1848-52; 
San Antonio, J. de: Biblioteca Unwersa Franciscana, Madrid 1732-33; Waddingo, L.: 
Annales minorum, Lyon 1648; Sbaralea, J.: Biblioteca historico-bibluografica ..., Rome 1908; 
Kamen, H.: The Spanish Inquisition, London 1965. The latest works about the friar 
are two books by Dr. Alisa M. Ginio, from the University of Tel-Aviv: La fortaleza 
de la fe en los confines de Occidente: Alonso de Espina, autor del Fortahtum Fida, Fontes 
Iudaeorum Regni Castellae (Salamanca, forthcoming) and La Forteresse de la Foi: la 
vision du monde d’Alonso de Espina, moine espagnol, Paris 1998. 

*? Netanyahu, B.: “Alonso de Espina, Was He a New Christian?”, pp. 107-165. 

°° Garcia Hernando, J.: “El problema judio en fray Alonso de Espina”, Estudios 
segovianos (1961), quoting another Franciscan who lived in the convent of Santa Cruz 
in Valladolid. The reference may be erroneous. 
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On the other hand, waves of reformation reached the Order as 
well. ‘The Villacrecian reformation rejected scholastic theology as a 
way to serve God. Their spirit, closer to the devotio moderna, did not 
require university traming. They preferred studia linked to several 
convents under the rule of local priors. This was the case of Salamanca, 
where theological education was in charge of the friars until it was 
transferred to the University and the convent was free to educate 
only its friars. Probably Alonso de Espina was brought up in the same 
institution where he was later director. 

The second of June 1453 marks an important change in Espina’s 
life. The episode of his meeting with Alvaro de Luna on his way to 
the gallows is recorded by all contemporary chronicles, so much so 
that it has darkened other aspects of his life. Espina must have been 
living by then either in the convent of El Abrojo or in Saint Francis, 
within the boundaries of Valladolid.®' The Constable was travelling 
from his prison in the castle of Portillo to Valladolid, in order to be 
executed. 

The sequence of events common to the Crémca de Juan II,” the 
Cronica de Alvaro de Luna by his squire Gonzalo Chacon, and that by 
Alonso de Palencia,® is told as follows: on his way through Tudela, 
the group taking the Constable met certain friars from El Abrojo, 
among them master Alonso de Espina. The friars warned Alvaro de 
Luna that he must get prepared for death and went with him to 
Valladolid, where they remained consoling him all night. When he 
was taken to the scaffolding, the friars remained by his side. 

Several explanations have been attempted for this meeting. Gonzalo 
Chacon only makes a judgement about Espina: “a great and famous 
learned man and master in theology”. Suarez Fernandez suggested 
that both men could have been friends,“ but Round maintains a 
more complicated theory. According to the writer, the meeting of 
the well-known preacher and the Constable had been a manoeuvre 


61 The convent of El Abrojo, founded in 1415 on the lands given by Alvar Diaz 
de Villacreces to the Franciscan Pedro de Vilacreces belonged to the Franciscan 
province of La Concepcion, divided in 1447. In turn, the one at Valladolid was 
dependent on Palencia, in the Castilian province. See Gonzalez Davila, G.: Teatro 
metropolitano de las iglesias..., 1, pp. 619-643; McKendrick, G.: The Franciscan Order, 
p. 120; for more information about the situation of the Franciscan convents, see 
Castro, M. de: Crénica de la provincia franciscana de Santiago, Madrid 1972. 

® Cronica de Juan I, p. 683. 

*§ Palencia, A. de: op. cit., p. 48. 

** Suarez Fernandez, L.: Los Trastamara..., p. 211. 
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of Juan II to persuade Alvaro de Luna—once his best friend, whom 
he had now condemned—to have an edifying death instead of using 
the occasion for a political demonstration. Espina was the ideal person 
to persuade him without questioning the death sentence. The friar 
could well use this situation for his own benefit later. 

Meyuhas Ginio believes—influenced by the Jewish school inter- 
preting Espina in the light of the Inquisition—that the Franciscan 
“was devoid of all feelings of compassion and mercy towards human 
kind”. Such an assertion seems excessive if we take into account 
what Espina himself wrote about Alvaro de Luna in his Fortalitium: 


Et cum esse vir tante potentie ab omnibus tamen suis relictus fuit, 
quia tamen in tanta pressura ad Dominum accessit corde contrito et 
humuliato et pedibus meis, licet indignis, se per generalem confessionem 
totius vite sue inclinavit. Credo ipsum secundum signa que vidi mis- 
ericordiam Dei consecutum fuisse. Quia scriptum est: <In quacunque 
hora ingemuerit peccator omnium iniquitatum eius non recordabor>.* 


In 1454 Alonso was again in Valladolid preaching his Sermones del 
nombre de Jesus. His attempt at such a popular genre of sermon at 
the end of the Middle Ages is due, according to his own testimony— 
to the miracle of finding twenty-four stones engraved with the name 
of Christ in a well. Soon after this he faced the Jewish problem for 
the first time, when he tried to have a Jew condemned for the death 
of a child at the High Court (Chancilleria) of Valladolid. On being 
unsuccesful, he accused the judges to be influenced by “others of 
their kind”, 1.e., conversos. | 

It is important to determine Alonso de Espina’s place in the royal 
court to find out what kind of public he addressed in his sermons 
and treatises. It has generally been said that he was confessor to 
King Enrique IV, but the office belonged to Lope de Barrientos, 
Bishop of Cuenca, from 1434. He remained in office at least until 
1455, as far as the records show.” However, taking into account 


® Round, N.: The Greatest Man Uncrowned, p. 209. 

* Meyuhas Ginio, A.: La forteresse, p. 94. 

*’ “And being such a powerful man, he was abandoned by all his [men] in the 
end, so under such pressure he turned to God with a humble heart, and he bowed 
down over my unworthy feet for the general confession of the sins of his whole 
life. I think, according to the signs I saw, that he achieved God’s mercy...” FF, 
f. 170v. Also in Meyuhas Ginio, A.: La forteresse, p. 49. 

8 FF, f. 141v. 

® A.G.S., Quitaciones de Corte, leg. 4, pp. 6-9. His successor was friar Pedro 
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that Juan Il commanded Espina to confess Alvaro de Luna, one 
could assume that he would ask for some kind of reward; if so, why 
not enter the prince’s service? He could have continued there when 
the prince was proclaimed king. Assuming his office of confessor to 
the king, Round thinks that the meeting with Luna would have 
aroused in Espina “a taste for controversy and the conviction of being 
specially qualified and called by God to give advice to the public 
authorities”,’” quoting Monsalvo about the friars bemg “committed 
to the production or reproduction of certain ideological messages”. 
Alonso de Espina’s taste for controversy is obvious, but can be attrib- 
uted more to his education than to this particular event in his life. 
Considering the changes of residence of the royal court, it would not 
be strange for a king to have several confessors in the cities where 
he stayed. Alonso de Espina might be one of them when the King 
visited Valladolid, Segovia or Salamanca. 

Alonso de Espina shared the preaching style of Mendicant Orders. 
In the fifteenth century, the struggle between factions of Spirituals and 
Conventuals within the Franciscan Order had given place to a new 
conflict in Castile. The support of laics had helped the Observants— 
succesors to the Spirituals, they had their first independent chapter 
in Castile in 1447—to expand and obtain special privileges from the 
pontificate, providing themselves with a separate administrative and 
juridical structure.’’ Moreover, in 1418 there was another break among 
the conventuals: Pedro de Villacreces obtained a privilege from the 
Pope giving his custody a particular autonomy regarding the main 
branch of Conventuals. He had the support of the Castilian nobility, 
which encouraged their expansion throughout the realm. Their ideal 
was strict observance of poverty, the practice of ascetism, contem- 
plative life, regular fasts and strict silence. 

The Villacrecians and the Observants shared objectives but had 
distinct policies. By the end of the century the Conventuals were the 
losers, whereas the Observants had increased in numbers, patrons 
and prestige. At that moment, there is a reference in Valera’s chron- 
icle referring to the problems posed in 1455: 


de Villacastin, from the Observant convent of Saint Peter in Segovia, leg. 4, pp. 
455-456. 

” Round, N.: “Alonso de Espina and Pero Diaz de Toledo”, p. 2. See also 
Meyuhas Ginio, A.: La forteresse, p. 86. 

"™ McKendrick, G.: op. cit., p. 61. 
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En este tiempo hobo grande ayuntamiento en Segovia de frailes de 
San Francisco, los unos oservantes y los otros claustrales, y los oser- 
vantes decian que los claustrales no guardaban la orden de San Francisco, 
y que suplicaban al rey que les diese el monesterio que alli estaba; 
sobre lo qual hobo muy grandes alteraciones; e ayudo mucho a los 
oservantes el maestro fray Alonso del Espina, que era hombre muy 
letrado y gran predicador, y era oservante y confesor del rey, y con 
todo eso los claustrales daban por si tantas razones que no se pudo 
vien determinar quales tuviesen mayor razon; y el rey, deseando con- 
cordarlos, y no queriendo amenguar a los unos ni a los otros, delibero 
dexar a los claustrales en su monesterio, como lo habian poseido de 
muchos tiempos aca, y mando edificar de nuevo fuera de la cibdad 
un monesterio muy notable de la advocacién de San Antonio, el qual 
dio a los oservantes, y le dio muy ricos ornamentos y todas las cosas 
necesarias al culto divino.” 


The historian Diego de Colmenares, born in Segovia, gives more 
information about this convent, built over a Mudejar palace of 
Enrique IV. The vicar and the friars lived there alone until the nuns 
from Santa Clara moved there in 1488.” The result of the struggles 
in the Franciscan Order was the absorption of Villacrecians and the 
reformation of the Conventuals achieved by Cardinal Cisneros, him- 
self an Observant. 

As far as Espina is concerned, the convents where he lived show 
that he belonged to the Observant or Villacrecian parties, and this 
must have strongly marked his theories. The geographical extension 
of the reformation helps to trace his steps in Castile: the reformed 
convents were placed mostly in Northern Castile around Valladolid, 
Salamanca and Segovia, in the lands of patrons from the Trastamaran 
nobility, namely the Velascos in Burgos and the Manriques de Lara 
in Palencia. The wandering life of the Mendicants helped them to 
set up in the countryside, where they founded the houses of La 
Salceda, La Aguilera and El Abrojo,’* both visited by Espina. In 
those places where finding clerks to fill in the parishes was difficult, 
special licences were given to the Franciscans to preach in isolated 
villages and hamlets, where they were sometimes denounced for 


” Valera, D. de: op. cit., pp. 9-10. 

’’ Colmenares, D.: Historia de la ciudad de Segovia, I, p. 34. Also in the records 
in A.G.S., Casa Real, obras y bosques, leg. 46, f. 258-270, 330, 336-337. 

™ McKendrick, G.: op. cit., pp. 10-12, 17. See also Tremaux-Crouzet, A.: “Francis- 
canisme des villes et franciscanisme du champs dans !Espagne du Bas Moyen Age”, 
en Les Espagnes médievales, aspects économiques et sociaux, Nice 1983, pp. 53-67, and 
Meyuhas Ginio, A.: La forteresse, p. 55. 
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vagrancy.’” Meanwhile, the Conventuals used to be called by local 
authorities to preach in towns. In order to avoid accusations, Villa- 
crecians had their own system of control: each member of the Order 
could move to another convent only if he had the assent of all the 
community. Thus, Meyuhas Ginio’s attempt to justify Alonso de Espina’s 
travels by his rigid, inflexible character is very far from the truth.” 
The limits of the Franciscan provinces of La Concepcion, Santiago 
and Old Castile are also those of Alonso de Espina’s journeys. 

Another positive aspect of Espina’s stay at court would have been 
the chance to meet important personalities in the ecclesiastical hier- 
archy of the time. From the Fortalitium we know that he had some 
relation with the bishop of Lugo, Garcia de Vaamonde; of Palencia, 
Pedro de Castilla, and the Bishop of Salamanca. Furthermore, Bishop 
Pedro de Osma was the first to command an illuminated copy of 
his work, as early as 1468. These contacts enhance Espina’s fame as 
a preacher just as much as the cooperation between Mendicants and 
ecclesiastical authorities in matters of faith.” 

Calixtus III's first crusade bull for the Peninsula was issued on the 
very day of his coronation in April 1456. It contains the earliest ref- 
erence to Santiago in a papal bull. He declared indulgences could 
be applied to the souls in Purgatory. Espina was chosen to preach 
the crusade bull on 2 February 1457 in Palencia: 


Y ansi fecho, el rey se partio para Segovia, y fue a tener la Pascua 
de Navidad a la giudad de Palencia, donde le fue trayda la bula de 
la Cruzada para bivos e muertos, que el Papa Calisto III le embio, 
la qual rescibio con grande acatamiento y reverencia; y predicola fray 
Alonso del Espina, hombre muy notable y de onesta vida y gran pred- 
icador. El qual dixo al rey que debia mucho acatar quan sefialada 
gracia avia rescebido del sancto padre, que jamas se fallaria aver sido 
dada semejante yndulgencia; pero que debia mirar el cargo con que 
se la dava, que no podia despender de los maravedis de aquella cosa 
alguna, salvo en la guerra de los moros, ecebto el mantenimiento de 
los predicadores e cogedores, sin caer en descomunion mayor, de la 
qual no podia ser absuelto sin personalmente requerir la Sede Apostolica, 
lo qual se afirmaba el rey ser muy mal guardado. Fue tan grande el 
dinero que por virtud desta bula de cruzada se ovo para el rey durante 
el tiempo de los quatro afios en ella contenidos, que se afirmava por 
los thesoreros e recebtores dellas que, pagadas sus despensas, vinieron 


” McKendrick, G.: op. cit., pp. 51-52; Hillgarth, J. N.: op. cit, p. 107. 
© Meyuhas Ginio, A.: La forteresse, p. 93. 
” McKendrick, G.: op. cit., p. 134. 
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a poder del rey mas de cien quentos, de los quales muy poca parte 
se gasto en la guerra de los moros; de lo qual todos los grandes del 
reyno fueron mucho turbados.” 


This task marked another step in Alonso de Espina’s career, in a 
period when crusade preaching had turned out to be an almost 
financial matter, for the preachers were at the same time collectors.” 
Anyway, nothing proves that preaching the crusade supposed an 
increase of power in the hands of Espina. But his influence in the 
royal court can be measured by the fact that he was able to attack 
the King openly for his use of crusade funds. 

By 1457, the plague affected the area around Valladolid. Round 
infers that Espina would preach sermons on this subject. He also 
speaks of a feeling of frustration due to the religious policies in the 
realm which can be seen in Espina’s asserts about Jews. The Fortakium 
would share the same spirit, as “an appeal to Christian society to 
acknowedge their enemies’ evil”. He began to write around 1459, 
after his encounter in Medina del Campo with some Benedictine 
monks who told him about the expulsion of the Jews in France.” 
Given the immense amount of work required, it probably took him 
full-time dedication until 1461. 

Missionary zeal directed against Muslims and hostility towards Jews 
and conversos was a main feature of Franciscan ideology, although it 
might as well be considered “a sign of the times”. Its origins are 
with the beginning of Franciscan history, when they were inspired to 
martyrdom for the faith, encouraged by the tale of Francis’s embassy 
to the sultan of Egypt and the Franciscan martyrs of Morocco who 
were killed when trying to preach against Muhammad. This feeling, 
together with the trend in Castilian society on the eve of the last 
conquests of Muslim territories in the Iberian Peninsula, built up 
Alonso de Espina’s mind. It is precisely at this point that historians 
show most intransigence, specially those of Jewish origin. McKendrick 
defines correctly the Franciscan point of view when she says that 
“messianism led the Franciscans to develop a particular type of 
approach to the problem of conversion. In contrast to the Dommicans, 
and later the Jesuits, who both favoured a “gradualist” approach to 
conversion, the Franciscans were much more confrontational”.! 


8 Valera, D. de: op. cit., p. 41. 

7 Housley, N.: The Later Crusades, p. 405. 

8 Cf.: Esposito, M.: “Notas sobre el Fortalitium fide ...”, p. 515. 
81 McKendrick, G.: op. cit., p. 61. 
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This is the context in which the letter written by Alonso de Espina 
in 1461 should be placed. After attending two chapters of the 
Observants, one in Salamanca®* and another one in Madrid, he 
wrote the general of the Jeronimite order, Alonso de Oropesa, about 
the disorders of the realm. He signed as the King’s confessor,” and 
shows the same intentions which moved him to write the Fortalitum. 
The King gave his approval willingly to the joint proposal of an 
inquisition in the realm. Soon after, Friar Hernando de la Plaza and 
master Espina insisted that they had got proof of the circumcision 
of 100 conversos. The king asked for the proofs in order to prosecute 
those guilty.** Nobody could provide them, so the case was superceded. 

There is no written record about Espina after that until the prose- 
cution and trial of the Arias Davila family in 1486. One of the crimes 
Diego Arias Davila was tried for was precisely Alonso de Espina’s 
murder. The testimonies of several witnesses give an idea of the con- 
spiration between Diego and Shemaya Lubel, the personal physician 
of the King from 1456 to 1466." The reason for the murder, accord- 
ing to the first witness who had heard it from a friar of Saint Anthony, 
had been that one of the royal controllers of finance (contador mayor), 
Diego Arias, wanted to get rid of such a tough opposition against 
conversos and Jews who were under his protection. 

It seems that since the Jews did not wear their badges according 
to the canons of the councils, Espina and other friars had proposed 
that Christians should wear crosses or badges with the name of Christ 
sewn to their clothes. At that point, the court was in Madrid and 
Diego Arias was said to have called upon the Conventuals to oppose 
the Observants led by Espina, about how the inquisition should be 
arranged to facilitate things for conversos. Alonso de Espina received 
Diego Arias’s invitation to his house—one wonders how he could 
accept an invitation in such conditions—and when he returned, he 
was feeling ill. He was taken to the convent of Saint Dominic,®* 


82 Waddingo, L.: Annales minorum, V, p. 498. 

® Sigtienza, J.: Historia de la orden de San ferénimo, pp. 363-364. 

Enriquez del Castillo, D.: op. cit., p. 61. Cf: Meyuhas Ginio, A.: La forteresse, 
p. 130. 

® Carrete Parrondo, C. (ed.): Fontes tudaeorum regni Castellae, TV, pp. 33, 72, 79-80, 
145-146. In 1461 the royal court was in Madrid from September to December, 
cf. Torres Fontes, J.: linerarto de Enrique IV. 

8 The convent, now disappeared, was founded in the outskirts of Madrid, by 
the Valnadu gate. Cf: Montero Vallejo, M.: El Madrid medieval, Madrid 1987, pp. 
111-112, 165-167. 
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where he was lodged. There he was visited by the King, who asked 
Bishop Alonso de Cartagena to pay him a visit and find out if he 
had been given certain herbs. The bishop obeyed and was in attend- 
ance at Espina’s death. All the witnesses in the trial affirmed that it 
was “public knowledge” that the friar had been murdered by order 
of Diego Arias. In view of this account, Espina might have died after 
writing the letter in 1461, for it is the only year when a Franciscan 
meeting about the inquisition and the royal court coincide in Madrid. 
However, the episode of Friar Hernando de la Plaza has been dated 
in 1463, so then the murder would be delayed by some years. 

We hear news about Alonso de Espina until 1495, but considering 
what has been said there must be serious doubts about its validity.®’ 
Meyuhas Ginio" believes 1464 to be the date of his death, due to 
some corrections made in the Fortalitium. However, those corrections 
were only made at the time of the first printing of the work (c. 1480), 
whereas they do not exist in the 1467 manuscript. The death of 
Diego Arias Davila in 1466 is a terminus ante quem, but otherwise 1461 
to 1464 can be accepted as the period when the author’s death took 
place. 


87 List of inaccurate information about Espina: 

1479: at the Junta de Alcala to condemn Pedro de Osma. Menéndez Pelayo already 
said it was not him (Historia de los heterodoxos espafoles, I, p. 556). Preaching 
of the “Sermons on our faith” at Medina del Campo. 

1485: revision of the Fortahhum. 

1487: Inquisitor in Barcelona. Pedro Carbonell (fol. 111r), working in the Royal 
Archives in Barcelona refers to him as a Dominican—is it possible that there 
are two different Alfonso d’Espina? 

1491: bishop of Termopilas and assistant of Juan Arias, bishop of Oviedo. Bishop 
of Tripoli according to other authors. Others have him dead in this year. 

1492: consecration of the church of Esperanza in Medina del Rioseco. Signature 
of capitulations with the Franciscans of St. Francis of Palencia. 

1495: Building of the altar to the Concepcion, in St. Francis of Palencia. Burned 
there. 

8 See Meyuhas Ginio, A.: La forteresse, pp. 88-93. 
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THE INTELLECTUAL APPROACH II: 
A STYLE FOR A PUBLIC 


Acculturation is determined by intercultural roles and forms of com- 
munication which produce a highly selective patterning of contacts. In 
other words, the ways in which the donor culture shows itself to the 
recipient naturally affects the way in which cultural elements will be 
adopted.’ 


This is a study of the interaction between cultures by means of com- 
munication. Whether it be through oral or written communication, 
the perception of Islam was something shared and manifested at dif- 
ferent levels. Although we are working mainly with literary production, 
it is worth considering oral sources as far as they have reached us, to 
see how the authors decided to approach a particular public and the 
reasons why they chose such a channel. 

The first thing to take into account when choosing a particular 
style had to be the audience. Furthermore, when dealing with the 
audience, the first problem was what language should be chosen: 
Latin or vernacular. If the encounter with the public was supposed 
to be face to face, vernacular was always the choice. If we are deal- 
ing with a book, the reasons for the use of one or the other are 
usually explained in the preface. 

In the case of sermons, the author himself usually copied down 
his own either before of after they were delivered, in whichever lan- 
guage was more helpful: vernacular if it was just notes for himself, 
or Latin if a compilation was expected. The most remarkable case 
was that of St. Vincent Ferrer, whose more than two hundred and 
eighty sermons were written word by word by the theologians and 
jurists who were part of his retinue, both in Latin and Catalan. 
These drafts (reportationes) were later cleaned up as models for other 
sermons, leaving the quotations from the Bible incomplete. 

The advantage of Latin as the language for model sermon col- 


' Glick, T. F. & Pi-Sunyer, O.: “Acculturation as an Explanatory Concept in 
Spanish History”, Comparatwe Studies in Society and History, 11 (1969), p. 151. 
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lections was, as D’Avray stated, that it could be translated into any 
vernacular. Also, the average preaching friars were much better 
trained to make use of this material—even in Latin—than they 
had ever been before. This made preaching a common factor in all 
of Western Christian Europe, but at the same time it constitutes a 
problem for the historian, who has to conjecture the differences in 
effectiveness between the communication made in vernacular and its 
rendering in Latin.’ 

The fact that a Latin rendition is, out of necessity, addressed to 
a Latinist audience would confine its diffusion to educated nobles 
and prelates—1.e. the political establishment of mid-fifteenth-century 
Iberia—, but the influence of the Mendicant sermon techniques pro- 
vided by the social extraction of most of the authors, is felt in the 
language and contents, which are simpler and seem aimed at a wider 
audience.’ 

There is, however, a curious statement by the Jewish translator 
of the Bible into Spanish for the Master of Alcantara, in 1424: “The 
Latin science and language is so much expanded in Castile, that the 
knights and the squires and the citizens have left pure Castilian, and 
have mingled with it plenty of Latin, so much so that Latin has 
become Castilian.”* However, this testimony is difficult to believe, 
unless Moshe ben Arragel referred to the atmosphere in the court, 
where Humanist ideas were beginning to expand, and where a more 
Latinized Castilian might have been spoken. But it is impossible, given 
the dubious Latin of educated nobles like the Marquis of Santillana, 
that it should have undergone such a development. 

Moreover, historiography during the fourteenth century and the 
first half of the fifteenth used vernacular, because they either ignored, 
or did not want to use, the Latin language. The first possibility is 
more likely, since it is recorded that they read the Classics in trans- 
lations. This was the case for bishop Alonso de Santa Maria, although 
his fellow-countryman, Sanchez de Arevalo, used more Latin than 
Spanish, probably due to his residing in Rome and the fact that 
many of his works were commanded by the Pope or his interna- 
tional circle.” 


2 D’Avray, D. L.: The Preaching of the Frars, pp. 21, 95. 

3 Mc Kendrick, G.: The Franciscan Order ..., pp. 124-125. 
* Tate, B.: Ensayos sobre la histoniografia peninsular, p. 289. 

° Ibidem, pp. 70-74. 
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In this context, it must remain clear that the Latin used in the 
ecclesiastical environment outside Italy was still “Medieval” Latin, 
as opposed to the Humanist Latin which was already in fashion 
in Petrarch’s country. Someone in contact with the Curia, such as 
Segovia, might occasionally worry about his style—as he does in a 
letter to Cardinal Piccolomini’—, but that was not the general trend. 
Piccolomini himself, once Pope Pius II, wrote a letter to the Sultan 
Muhammad II which was “a model of Renaissance eloquence, com- 
bining a felicitous style with a carefully structured argument, in which 
its author achieved a rare synthesis of orthodox doctrine and human- 
istic values [... although] it is too much of an academic exercise to 
be convincing”.’ 

Paradoxically, Latin was usually considered when wider diffusion 
throughout Europe was intended. Therefore, a translation of Germain’s 
work from French into Latin was ordered by the Duke of Burgundy, 
and Segovia’s project to translate the Koran not only into Spanish, 
but also into Latin, was intended to make it available to other learned 
men who did not know Spanish.’ Elsewhere, there was the case of 
Alfonso V of Aragon’s letter of defiance to the sultan, written—or at 
least recorded—in Catalan but sent with his ambassador the Marquis 
of Ferrara, who would probably have delivered the message through 
an interpreter.’ Although the letter has been preserved in Catalan, it 
was probably written in Latin, because it was dictated at the Napolitan 
court, and usually Aragonese international correspondence was issued 
in that language. 

The style chosen to deliver the information about Muslims varied, 
depending on the expected audience and the subsequent .action in- 
tended by the priest. From now on, it must be assumed that the 
clergy was generally going to deliver this message. Itinerancy was 
one of the ways of reaching the public who would not normally 
come into contact with the elite. Books were the other means of 
reaching the more educated audience. Usually both were intended 
to complement each other: the masses who might be reached by the 
preachers were more helpless to face the attacks of a new religion/ 
culture in a land of forced contacts such as the Peninsula. The friars 


® Cabanelas, D.: Juan de Segovia y el problema islamico, p. 240. 

” Schwoebel, R.: The Shadow of the Crescent, p. 66. 

® Cabanelas, D.: op. cit., p. 138. 

° Sobrequés, S.: “Sobre el ideal de cruzada...” Hispania (1952), pp. 247-249. 
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could act on this ground through sermons and confessions, a twofold 
technique they mastered. Unfortunately, this approach was based on 
oral communication and therefore has left few records. 

Among them, there are some royal licences to preach to Jews and 
Muslims in the thirteenth and fourteenth centuries. Although they 
do not refer specifically to the period studied here, they were con- 
sidered interesting enough to quote them because the atmosphere in 
which they were issued corresponded in the kingdom of Aragon- 
Catalonia, to a similar approach to Islam in the kingdom of Castile 
one century later. Licences were either collective—given to bishops 
or Mendicants——or given to a particular missionary. From 1243 
(Statute of Jaime II) the new converts were obliged to gather for 
popular preaching. Another letter followed, forbidding the Jews to 
be taken out of their neighbourhoods to listen. Preaching and dis- 
putation were openly supported by the King, but social unrest tended 
to be avoided: in 1279 preachers were told to keep the number of 
Christians around them low, in order not to provoke their audiences. 
The measures became tighter when in 1291 both Jews and Saracens 
were obliged to answer and discuss all kinds of doctrinal texts, ques- 
tions and objections posed by the clergy, and to argue about the lit- 
erary fragments which were pointed out to them. Moreover, recent 
converts were granted safe-conducts to travel around the country 
preaching to Muslims and Jews.’° 

The same pressure was exerted on Granadan Muslims after the 
conquest of the city: the royal legate, Martin Garcia, preached some 
of his sermons “coram agarenis”, probably to Mudejars who were 
obliged to attend, hoping for their conversion. It does not mean that 


'© Riera i Sans, J.: “Les llicencies reials per predicar als jueus i als sarrains (segles 
XUI-XIV)” Calls, 2, pp. 113-132. The safe-conduct to the Saracen convert Jaume 
Pere was given in Valencia, 25 June 1308: “Nos Jacobus [...] per presentem car- 
tam nostram constituimus et recepimus sub [protectione] et guidatico speciali fidelem 
nostrum Jacobum Petri, qui per sacre regeneracionis baptismum de sarracenorum 
secta ad fidem nostram catholicam est conversus, ita quod nullus cuiuscumque dig- 
nitatis, condicionis seu status existat, audeat vel presumat dictum Jacobum Petri et 
bona sua et res capere, inpedire, detinere vel aliquatenus gravare aut molestare seu 
bona sua pignerare vel occupare culpa, crimine vel delictis alienis, immo ipsum cum 
rebus et bonis suis possit libere per terram nostram ire et fidem Christi sarracenis 
et judeis cum sibi oportunum fuerit predicare. Quicumque autem contra hoc nostrum 
guidaticum et proteccionem venire presumpserit, iram et indignacionem nostram et 
penam quingentorum aureorum se noverit absque remedio aliquo incursurum, dapno 
illato primitus integre restituto. Data Valencie septimus kalendas iulii anno predicto. 
Petrus Marci mandato regio facto per Johannem [...| capellanum domine regine.” 
(A.C.A. Canc. Regia 205, f. 174v.) 


Ana Echevarria - 978-90-04-62426-9 
Downloaded from Brill.com 12/02/2023 09:08:59AM 
Via Wikimedia 


60 CHAPTER THREE 


the sermons referred to Islam or to these people, as some of them 
were exclusively Christian, apologetic and proselitist." 

The attraction of Christians towards Islam was soon felt by the- 
ologians and was the origin of a rough controversy. Christian condem- 
nation of Islam was categorical because cultural attraction reached 
not only youth but even the political leaders, causing widespread 
scandal.'? This situation was not confined to the first contacts with 
Islam in the Peninsula, but repeated itself at regular intervals, depend- 
ing on socio-cultural factors and on political relations between Muslims 
and Christians within the territory. The phenomenon arose again in 
the fifteenth century in Castile, as has already been explained in the 
section dealing with the opposition to Enrique IV. We will come 
across further aspects of this Islamophilia versus crusader mentality 
in future chapters. 

In this context, it is not surprising to find that most of the works 
devoted to Islam in the fifteenth century are addressed to Christians, 
and do not have as their main aim the conversion of Muslims. As 
Cahen noted, “the purpose was to reinforce Western Christians in 
their combative will. The purpose was to reinforce in their beliefs 
those Christians from Islamic states, who were sensitive to the seduc- 
tion and pressure of the Enemy. In one word, the purpose was to 
retain the doubtful, to avoid conversions to the profit of Islam as 
well as provoke the conversion of Muslims.”'’ The reason for each 
author to write is made explicit at the beginning of each treatise, 
after a prayer to seek God’s approval and inspiration. All these ded- 
ications might seem merely commonplace, but the slight differences 
among them refer to distinct realities in the authors’ own back- 
grounds, which might be interesting to analyse. 

A precursor to the fifteenth-century writers, St. Pedro Pascual,'* 
who shared the life and concerns of the captives in Granada, focuses 
on the needs of this group: 


...NO quiero que el pecador muera en sus malos pecados, mas que 
se convierta, e que viva, e por ende veyendo yo que muchos en este 


'' Ribera, J.: La polémica hispano-musulmana ..., p. XXXXIX. 

'2 Moubarac, J.: L’Islam et le dialogue islamo-chrétien, pp. 272-278. 

'3 Cahen, Cl.: “Compte rendu critique sur Norman Daniel: Islam and the West.” 
Revue Historique, 227, p. 230. 

‘4 On his life and works, see Armengol, P.: Obras de San Pedro Pascual... He was 
born in Valencia and became a Mercedary. Appointed bishop of Jaen in 1294, he 
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cativerio por razon que se enbuelven en grandes pecados, e desesperan 
de la misericordia de Dios, como Cayn que mato a su hermano Habel 
[...] € por razon de mengua de su entendimiento, que no saben la 
ley de los christianos ni la de los moros, a quien engafio Mahomat, 
e ellos toman plazer en engafiar los christianos e sacar de su ley. 

Veyendo yo esto, ove dolor de las animas de nuestros christianos, 
que veya perderse por no saber ni conoscer la verdad; e por ende 
confiando en la misericordia de Dios e atreviendome en la su merced, 
e en lo que dixo en el Evangelio: non temades los que an poder sola- 
mente de matar los cuerpos; mas temed a Dios que a poder sobre los 
cuerpos e sobre las animas, traslade del latin en romance llanamente, 
no por rimas ni por concordangas, por razon que los rimadores sue- 
len afiadir o menguar la verdad, la historia de Mahomat asi como 
falle escripta en los nuestros libros, que fueron escriptos por algunos 
de nuestros sabios, que fueron en el tiempo que comenco Mahomat, 
y ademas de lo que se contiene en dicha historia, escrivi algunas otras 
cosas que me dixeron algunos moros, cuydando alabar su ley, e que 
falle escriptas en los libros de los moros. E despues escrivi algunas 
cosas de lo que falle escripto en los Evangelios, e en las epistolas, e 
en libros autenticos, que se leen en la Santa Iglesia.’ 


Cavalleria states in his preface that his aim is to convert the Jews 
and the Muslims to the Christian faith. Coming from a converted 
family, his work is understood to be a refutation of his former reli- 
gion, in the same style as Anselmo Turmeda, a Catalan convert to 
Islam, wrote his Tuhfa.'° Both works are more of a justification for 
the conversion and a proof of commitment to the new faith than a 
real attempt to convert the members of their former religion. 
More intellectual efforts, such as ‘Torquemada’s small treatise or 
Segovia’s translation of the Koran, certainly had a more restricted 
audience: the Pope, the prelates around him, and other members of 
the Church circles. When the authors were as well known in the Euro- 
pean courts as Segovia, copies or translations of their works might 
be commanded. For example, Segovia’s Contra legem Mahumet was well 
known at the Burgundian court.’’ Cusa’s Crbratio Alchoranis had the 
same public: he addressed his treatise, which he had written “moved 


used to travel to Granada with a safe-conduct to visit the captives, until he him- 
self was imprisoned on the charge of trying to convert Mushms. Even then he was 
given a licence to preach to the Christians in Granada. After refusing to be res- 
cued, he was executed for his works against Islam, after 1299. 

'S Ibidem, I, pp. 2-3. 

'© Cavalleria, P.: <elus Christi, f. 2r-v. Also Epalza, M.: La Tuhfa, autobiografia y 
polémua crstiana, p. 152. 

'? Cabanelas, D.: of. cit., p. 195. 
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by the zeal of his faith”,’® to the Pope—it is interesting to see in 
this dedication the same words as in Cavalleria’s. 

On the wider European scene, Jean Germain chose other members 
of the Christian community as his addressees: the numerous pilgrims 
and travellers who went to the Holy Land and “often returned full 
of scruples [...] and due to their lack of knowledge, they think or 
utter reproaches against the holy Christian faith, not knowing the 
truth of the things which have happened.”'? He wanted to prove to 
them that there had been Christian communities in those territories 
before, and that many continued to resist although some had con- 
verted to Islam because of their lust. The only irrefutable fact of the 
Christian wars against Islam proved to be a will to defeat the ene- 
mies of the faith. 

From a more local perspective, Alonso de Espina hoped to reach 
public opinion in general, if not directly through his book, combin- 
ing his preaching work and diffusion through other members of the 
clergy. All through his treatise, he refers to the different social groups 
who might be in contact with pagans. His fourth book is also a 
warning “to prove [...] what Saracens can do against our strength 
in faith.” The emphasis given to the third book has made some his- 
torians think that the whole work was intended to alert the influential 
circles at the court and the Church about the conversos issue,” but 
examining the rest of the books, the conclusion is that Espina tned 
to approach society in general, through the educated elite, to warn 
them of several threats to Christian faith which had arisen over the 
previous few years and must have been present in everyone’s minds. 
Obviously, the length of the book devoted to the Jews reveals what 
was the most urgent problem in the eyes of Espina but, if he had 
wanted to remark upon that alone, he would not have undertaken the 
huge task of gathering all the information for the rest of the books. 

The preface to the first French translation of the book reveals the 
same intentions: 


'8 Anawati, G.: Nicolas de Cues..., p. 153. 

'S Germain, J.: Le lwre du crestien et du sarrasn. BNP, Ms. Frangais 69, f. lv: 
“souvent retournent plains de scrupules et mal ediffiez et par deffault de cognois- 
sance pensent ou dient reprouches contre la sancte foy chrestienne ignorans la verite 
des choses advenues. .. .” 

© Beinart, H.: Conversos on tnal, p. 11. Also Meyuhas Ginio, A.: La forteresse, pp. 
207-215. 
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A tous vrais catholiques fideles et loiaux cristiens de tous estas, salut. 
Autant qu’en la fragilité de ma personne en est, sachent touts que la 
principale cause de mon entreprinse en ceste euvre present qu’y n’est 
mie petite quant a son effect, si a este par singulier desir de la vraye 
foy augmenter et donner en reverence entendible, autant auz simples 
lais comme auz clercs lettrez, donnant confusibles les erroniques opin- 
ions judayques, et sarrazines et a yceulz esclarcir aucuns poins, arti- 
cles et argumens, cy aprez declarez comme yl a pa.”! 


By this time, the Inquisition had already started in Castile, but still 
no contemporary mentioned Espina as one of the introductors of 
such an institution in the kingdom.” His book was never intended to 
become a manual for inquisitors, as it has been considered lately, but 
was rather the continuation of a controversial trend which can be 
traced back to five centuries beforehand. Its use may have changed 
later, due to Espina’s clear classification of religious dissension, but 
the risk of reading history backwards is too great at this point. 

When studying all these writers, we find five different methods of 
communication for their thoughts about Islam: sermons, disputes, 
reports, letters and treatises. Each of them has its own characteristics 
and was chosen at a particular moment in their careers. The follow- 
ing table can help us to understand at a glance why it was so: 


— 


Sermon Christian laity. | Oral with gestures; ———_ and provoke 
“exempla”. 
Dispute Christian laity & | Scholastic & Conversion of non- 
non-Christians. | dialectic “exempla”. | Christians. 


Letter Collective or Rhetoric. Provoke decisions or 


unique. Personal | Use of reports & rhetorical exercises. 


or official use. treatises. 
Report Internal use of | Scholastic, Information & 
clergy. structured discussion. 


Treatise Clergy and Mixture of sermon, | Explanation for 


sometimes rulers. | dispute & scholastic. | application to 


practical life. 


21 Espina, A.: La _forteresse de la fot. BNP Ms. Frangais 20067 (c. 1480), f. Ir. 
22 Meyuhas Ginio, A.: La forteresse, p. 118. 
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In medieval societies, it was difficult to draw the line between oral 
and written communication due to the high levels of illiteracy. This 
barrier means that a historian must perceive the disparity between 
the cultural importance of the contents of a speech and its diffusion in 
its own time.””* It was to guarantee this diffusion that sermon-collections 
were made. They can be traced as far as the treatises, for the ideas 
which configured both were very much the same; for example, what 
Cavalleria wrote was no more than the continuation of an oral tra- 
dition in the Aragonese area.” 

Sermons were usually delivered by priests, defined by Espina as 
“armoured knights of faith, living a saintly life and strong as lions”. 
But former Jews and Muslims who had recently converted were also 
requested to preach in front of their former correligionaries, to the 
latter’s great disgust. In these cases, the friars took a close look to 
make sure that the converts did not exceed the teachings of the 
Catholic Church.” 

The aim of a sermon was usually to present a doctrine arranged 
in patterns, some of which we shall analyse briefly. Scriptural and 
Patristic authorities were used as a theological support, but usually 
no basic doctrinal questions were posed, something which was left 
for the longer treatises directed to more specialised audiences. Although 
the structure of sermon-collections was usually liturgical, following 
the calendar, there was a particular genre directed “ad status”, to 
different groups of men. These are less numerous, but central to our 
subject, for as well as addressing members of religious orders, mer- 
chants or wives, they dealt with crusaders” and, in the case of the 


#a Ladero, M. A.: “Comunicacién y propaganda de creencias...” R.U.M. (1981), 
p. 193. 

*% This tradition is described in Riera i Sans, J.: “Les llicencies reials per 
predicar ...” Calls (1987), pp. 113-143. 

4 FF, f. llr. See also Meyuhas Ginio, A.: La _forteresse, pp. 104-105. 

* Riera I Sans, J.: op. cit., p. 121. 

*®° D’Avray, D. L.: op. cit., p. 80. An example of this type of collections is the 
BNP Ms. Lat. 17509, f. 93r-102r, containing the sermons of Jacques de Vitry on 
crusading. Also, the Ordinatio de predicatione Sancti Crucis in Anglhae (c. 1216) which, 
after some theoretical generalities, devoted its final section to “The call of the men 
to the cross”, with a series of exempla from the former crusades. The structure of 
the sermon is a speech with one main message repeated in a variety of ways, and 
with formulas repeated to call the attention of the public. Cfr. Tyermann, Ch..: 
England and the Crusades, 1095-1588 Chicago, 1988, pp. 163-165. Also Maier, C.T..: 
Preaching the Crusades, pp. 111-122. 
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public preaching in fashion in fifteenth-century Iberia, they could 
even be directed at non-Christians who were expected to convert. 
Sometimes the two styles were combined, i.e., for the feast of the 
Franciscan martyrs, the sermon would certainly deal with attitudes 
toward Islam. 

The preachers had different collections of “tools” for building up 
a sermon: the distinctio, list of different senses of Scriptural terms; 
compilations of exempla, fables or examples to explain the doctrinal 
theory in an easier way; and concordances of the Bible, for finding 
a number of Scriptural passages in which a given subject or word 
occurs.”/ 

The exempla were basic for the development of sermons, as they 
would later be for preaching literature. They can be defined as “a 
brief tale, taken to be true, inserted in a speech to persuade an audi- 
ence with a salvific lesson”, according to Bremond.” This definition 
can be discussed by the inclusion of other variations of tales which 
were also used as exempla. Classifications of types of sermon are 
divided according to origin (Jewish and Paleo-Christian traditions, 
pagan-classic tales and modern or medieval); depending on the nature 
of the information provided (written or oral traditions, written stories 
being more authoritative); according to the nature of the characters 
(supernatural, human or animal) and depending on their structure 
and style. A more general classification by Lecoy de la Marche makes 
the following divisions: 


a) History or legends, including chronicles, hagiography and the 
historical books in the Bible. 

b) Contemporary events or anecdotes, which provide very useful 
information about daily life and customs. 

c) Fables from popular tradition. 

d) Morala from the bestiaries.” 


The influence of universities gave birth around the thirteenth cen- 
tury to a more intellectualised way of preaching, called by historians 
the “scholastic popular preaching”, which retained the structure of 
university scholastic discussion, while using simpler material of the 


27 Ibidem, pp. 72-75. More can be read about sermon structure in Longeére, J.: 
La predication médtévale, Paris, 1983. 

78 Brémond, C. et al.: L’exemplum, p. 38. 

9 Ibidem, p. 39. 

® D’Avray, D. L.: op. cit, p. 167. 
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aforementioned collections to finish the speech. However, the habit 
of structuring each sermon systematically cannot be attributed solely 
to scholastic influences. ‘They were used differently in preaching than 
in lectures and treatises. The logical chain (question/authorities’ dis- 
cussion/solution) which was the basis of the scholastic system, was 
not fully developed in the sermon nor, as we have mentioned, did 
it raise fundamental doctrinal questions. This partial use of scholas- 
ticism had the advantage of avoiding the problems of orthodoxy 
which might have been raised in the academic environment. It was 
too dangerous for an average educated theologian to enter too deeply 
into such matters as the Trinity, the Incarnation or the Eucharist in 
front of a varied lay audience.”! 

After the thirteenth century, the world of exempla was enriched 
with new sources. Pedro Alfonso’s translation of the Dusciplina clencalis 
was used to broaden the genre with Eastern tales, with the help of 
the dialogue style.*? At the end of the Middle Ages, exempla were 
fully incorporated into literary culture, and widely used by authors 
who aimed at the conversion of Jews and Muslims. The fact that 
the exemplum was used to impress the audience and to move them 
with more adequate vocabulary, while being more easily remembered 
than authority or reasoning, made it a precious weapon for conversion.” 

The structure used for sermons in the Peninsula was detailed in 
Francesc Eiximenis’s Ars praedicand: populo. The introduction, specifying 
the feast of the day and a subject chosen from the Bible, was fol- 
lowed by a Hail Mary. Once the public had been brought into the 
subject, an introductio thematis was delivered, repeating the verse which 
was going to be commented upon with a brief literal explanation 
and a short practical application. The dwisio thematis was the core of 
the speech, and each one of its parts had to be confirmed by an 
authority.** The matter was divided into conditions, propositions or 
just numbered, and memorized in rhymes to make it easier. The 
end of the sermon was often omitted and left up to the preacher. 

The techniques for approaching the audience more closely included 
the use of the second person singular to address them, gestures, 


*! Ibidem, pp. 170-184. 

2 Brémond, C. et al.: op. cit., pp. 51-52. 

33 Tbidem, p. 81. 

** Eiximenis’s piece is taken from Riquer, M. de et alii: op. ctt., p. 402. The need 
of authorities, from Richard of Thetford’s Ars praedicandi, cfr. D’Avray, D. L.: 
op. cit., p. 194. 
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songs, voice inflections and onomatopaeic sounds. The way Vincent 
Ferrer used anachronism and localisms is quite striking; for exam- 
ple, he made Mary Magdalen call Jesus disbe (bishop in Catalan and 
Valencian dialect) instead of rabbz. Once, he referred to the same 
Mary as the lady of a barony, centre of a love-court in the troubadour 
style.*° Undoubtedly, this direct style made Biblical texts much more 
immediate to the public. Ferrer’s capacity to speak for three hours 
was widely known by people who listened to him. Squares had to 
be prepared in the towns to receive the masses he moved. It is not 
surprising that some of the roughest nots against the Jewish com- 
munities were moved by such a powerful speaker. 

Unfortunately, none of the sermons left by Espina deal with the 
problem of Islam* and his sermon in Palencia when he preached 
the crusade bull has been preserved only in the part where it refers 
to political affairs. The earliest examples studied on the subject of 
Islam were delivered after the fall of Granada by master Martin 
Garcia,” one of queen Isabel’s confessors. In 1500 he received a let- 
ter from the monarchs asking him to move to Granada to instruct 
the Muslims in the Christian faith so that they could be converted. 
Since he was one of the few members of the clergy who could speak 
Arabic, his cooperation was vital.** 


% Sermon 48, delivered in Valencia in 1413. Published in Barcelona, 1927. 

*° The only collection left is a copy of his sermons on the Eucharist, in Burgo 
de Osma Cathedral, Ms. 26. 

*” Born in Caspe around 1441, he learned to read and write while working as 
a shepherd. He ran away to Saragossa, where he was admitted to study at the 
Cathedral, and later he obtained a grant to study in the Spanish School of St. 
Clement in Bologna (1476-1480). Once a master, he returned to Saragossa and 
was appointed a canon in the cathedral. He studied the Bible in Hebrew and 
Chaldean, the Talmud, and he also learned Arabic. His first sermons were deliv- 
ered in “autos de fe”. In 1487, he preached before Fernando and Isabel in Saragossa, 
achieving the appointment of royal preacher and confessor to the Queen. He was 
also made a judge to investigate the death of his former master the bishop Pedro 
de Arbues. In 1493 he would add the title of reformer of nuns. He was a good 
friend of Cardinal Cisneros. In 1492 he was general inquisitor for Saragossa and 
Tarazona, until 1510, when he was declared general inquisitor for the whole king- 
dom of Aragon. In 1500 he left for Granada, in a special mission commanded by 
the monarchs. In 1515, King Fernando would obtain for him the bishopric of 
Barcelona, but he gave it up to retire to Caspe, where he translated his sermons 
into Latin before he died in 1521. Ribera Florit, J.: La polémica hispanomusulmana en 
los sermones..., pp. XXUI-XXXIX. 

8 The letter, dated 4 April 1500, said: “Maestre Martin Garcia, ya sabeys como 
todos los moros de la ciudad de Granada se convirtieron a nuestra santa fe catholica; 
porque muy pocos dellos saben entender hablar sino arabigo y por no haver per- 
sonas de yglesia que sepan el arabigo, no pueden los dichos convertidos ser bien 
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Martin Garcia was well aware of the difficulties he would encounter 
in his task, so he made sure he had the appropriate sources: he 
ordered Juan de Andrés to translate the Koran and six books of the 
Sunna into Aragonese, while he engaged in the writing of his ser- 
mons. There are one hundred and fifty-five of these left, of which 
thirty-five are expressly devoted to Muslims.*? Their structure cor- 
responded to Eiximenis’s, except that the dwisto thematis incorporated 
passages of Jewish and Islamic texts, and at the end he exhorted the 
infidels to convert to Christianity. Together with the quotations from 
the Koran and the Sunna, he gave others from the books of such 
famous authors as al-Ghazali, Ibn Sina, Ibn Rushd, al-Mas‘idi, Ibn 
Abi-Zayd’s Risala and the biography of the prophet by Ibn Ishaq. 
His scheme was simple. He dealt, subject after subject, with all the 
main dogmas of Islam: Koran versus Bible, God, the angels, Jesus, 
Mary, Muhammad and the pillars of Islam. He started by men- 
tioning the suras involved, and immediately afterwards the gloss or 
commentary, followed by a discussion and refutation, which would 
finally lead to an appeal to conversion. In fact, Martin Garcia’s 
approach was the closest to a dispute, save that there was no specific 
contender. 


b) Daesputes 


The Koran forbade disputes against other religions about the dog- 
mas of Islam [suras 4:143; 5:56; 9:29; 60:13]. In practice, Muslim 
leaders realized that this method was necessary in their relations with 
Christians and Jews. Daniel suggests several reasons: fear of rea- 
son combined with faith, the desire of Islamic governments to avoid 
trouble and a contempt for Christianity on the part of scholars and 
jurists.” For whatever reason it might be, Muslims were not very 


instruidos en las cosas de nuestra fe, y ay mucha necesidad especialmente agora en 
los comienzos que no hay en aquella ciudad personas de iglesia que sepan arabigo, 
para instruir a los dichos nuevamente convertidos. Y porque sabemos que vos sabeys 
arabigo y que con vuestras letras y predicacion y buen ejemplo podreys mucho 
aprovecharles, por ende nos vos rogamos y encargamos que pues vedes quanto en 
ello sera servido nuestro Sefior, querais disponeros a venir a estar algun tiempo a 
la dicha ciudad para aprovechar en }o susodicho...” (A.C.A., Reg. Cancilleria 
3614, f. 105v). 

*° Numbers 5, 14-39, 68-69, 86, 90, 106, 125, 127, 130, 138 of the edition in 
the Library of the Central University, Barcelona. 

* Daniel, N.: Islam and the West, p. 127. 
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fond of public arguments, as was repeatedly noted by fifteenth-century 
writers. At first, disputes were only oral, but during the period before 
the end of the Reconquest, they were described in books. New laws 
obliged the Muslims to attend to them in all Christian kingdoms. 
Disputes intensified with the establishment of Franciscan and 
Dominican houses in the Peninsula and the Levant from the thirteenth 
century, when the preparation of preachers and missionaries was 
greatly improved. All means were authorised for them to engage in 
polemics with Muslims in an intellectual crusade to convert them. As 
a result, Dominicans under Raimundo de Penyafort founded schools 
to teach languages and theology; canon law exempted missionaries 
from the prohibition against sharing roof and table with Saracens and 
Jews,"' and Christian rulers even managed to obtain concessions for 
Muslim subjects of Muslim lords to convert openly to Christianity.” In 
the thirteenth century, the intervention of Mendicant Orders made dis- 
putes seem the best way to convey the idea of holy war, an image which 
was also adopted by the Jewish and Muslim antagonists, who insisted 
on the knowledge, tenacity and heroism of their own participants.*° 
One of these disputes took place in Murcia between Ibn Rashig, 
son of a notary and poet, and a monk who has been identified either 
as Garci Petri, archdeacon in Morocco, or as Raimundo Marti, 
author of the Pugio Fide. The subject was the impossibility of imi- 
tating the Koran, and the story was told by Ibn Rashiq himself in 
Arabic. He noted that a group of priests had arrived in Murcia, sent 
by the king to study Islamic sciences and to translate them into their 
own language. The purpose of this was to start discussions with the 
weakest Muslims in order to convert them using polemics, as a way 
of “bemg payed by the king and appreciated by their correligionaries”.* 
When the protagonist went to the madrasa to attend a trial between 
a Christian and a Muslim, one of the priests asked him to stay for 
a discussion on the impossibility of imitating the Koran. ‘The Muslim 
managed to continue the argument until he recited a verse that per- 
suaded the Christians of the futility of their conversation. This dispute 


*! Kedar, B.: Crusade and mission, p. 137. 

*” That happened in 1228-29, when Fernando III of Castile obtained a conces- 
sion from the Almohad al-Ma’mun, who desperately needed Castilian aid. Ibn Abi 
Zar: Rawd al-Qortas, Cfr. Kedar, B.: op. ct., p. 138; Sanchez Albornoz, C.: La Espaiia 
musulmana, II, Madrid, 1973, p. 401. 

* Gabrois, A.: Les sources hebraiques médtévales, p. 48. 

™ Granja, F. de la: “Una polémica religiosa en Murcia. .. .” Al-Andalus, 31, p. 67. 
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has been related, in its style and protagonists, to the text Vocabulista 
in Arabico, the authorship of which is still under discussion.* 

This new, agressive scope produced the warlike metaphor which 
was shared by treatises, and which we will analyse later on. Raimundo 
Llull, following this tendency, proposed the organization of public 
disputes to Frederick III of Sicily in his De Participatione Chnistanorum 
et Saracenorum (1312). One wonders why he never proposed the same 
to a Peninsular king. 

Religious controversy in the vernacular languages had been prac- 
tised in the Iberian Peninsula for a long time, the best-known example 
being the Dispute of Tortosa, conducted by St. Vincent Ferrer in 
1412. They were equivalent, on a popular level, to the theological 
works written to defend the Christian faith. Polemic literature assumed 
that the opponent was there to be defeated,*’ but that was not as 
easy when he was faced openly. Gradually, the opponent was increas- 
ingly considered as someone to be converted rather than defeated. 
But still, for an intellectual like Segovia, disputes were a way of get- 
ting to know the adversary, as part of a wider plan for conversion 
which was not limited to the person with whom he argued. His first 
dispute took place in 1431 with Prince Yisuf of Granada, who had 
fled to the Castilian court. His attempts to engage the prince or one 
of his companions in a theological discussion were in vain, but he 
reached some practical conclusions: 


No se ha de temer que los predicadores musulmanes quieran ensefiar, 
argilir o sermonear entre los christianos cuando ellos mismos prohiben 
bajo severnisimas penas que ninguno de los nuestros hable sobre la ley 
de Mahoma en tierras del Islam.[...] Rogué entonces al jefe musul- 
man que mandaba su escolta me permitiese disputar con alguno de 
sus sabios; pero el me respondi6 que ninguno se atreveria a hablar en 
tierra de cristianos.* 


® Lavajo, J.: Cristianismo e islamismo na Peninsula Iberica, 11, pp. 480-483. Vocabulista 
in Arabwo (13th century). God. 217, Bibhoteca Ricardiana, Florence. 

*® Lull, R.: De Participatione Christianorum et Saracenorum in Opera Latina, XVI, 
p. 246: “Dum sic Raimundus considerabat, proposuit venire ad nobilissimum virtuo- 
sissimum dominum Fredericum, regem Trinacriae, ut ipse, cum sit fons devotionis, 
ordinet cum altissimo et potentissimo rege Tunici, quod christiani bene litterati et 
lingua arabica habituati vadant Tunicium ad ostendendum veritatem de fide, et 
quod saraceni bene litterati veniant ad regnum Siciliae disputatum cum sapientibus 
christianis de fide eorum. Et forte per talem modum posset esse pax inter chris- 
tianos et saracenos, habendo talem modo per universum mundum, non quod chris- 
tiani vadant ad destruendum saracenos, nec saraceni christianos.” 

*” Cardaillac, L.: Monscos y cristianos..., p. 324. 

*® Cfr. Ibidem, pp. 332-333. 
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Segovia’s second dispute in Medina del Campo with the Granadan 
ambassador on the subjects of the Trinity and Jesus’s divinity was not 
very fruitful although, in his account, he insisted on his success in per- 
suading his antagonist about some Christian dogmas. An insufficient 
knowledge of Christianity was his alleged reason for justifying the 
fact that the Muslim did not convert. It did not seem to bother him 
too much, and as soon as he retired to Ayton, he started writing 
about these experiences.” 

There are very few extant texts about open disputes between 
Christians and Muslims in the Peninsula. One of the most pecuhar 
is the aljamiado version of the Desputa de la Unidad or de los Kristi?anos 
(Dispute on the Unity), copied in Castilian by ‘Ali al-Garibo.*® The 
main figure of the legend attributed to Ibn ‘Abbas—one of the first 
companions of the Prophet—, was “Paul, the Jew’, 1.e. the Apostle. 
The choice of this character to discuss the usual matters of the 
Trinity and the divinity of Christ demonstrates how many concep- 
tions of the nature of a dispute existed within Peninsular society. 

These encounters could either be prepared by the ecclesiastical 
authorities in accordance with the secular powers, or else be started 
by a certain individual. The former were used as an instrument for 
mass-conversion and, after the fall of Granada, they would become 
more and more similar to public sermons, since no opponents were 
allowed. The main difference was that, while sermons did not deal 
with basic dogmas—as has already been mentioned—,, disputes were 
planned to teach and discuss these very dogmas. The appointment 
of a competent and orthodox theologian to conduct the dispute was 
then imperative. 


*9 Cabanelas, D.: op. cit., pp. 103-107. The original text tells the encounter with 
the Granadan ambassador as follows: “Tal ignorancia quedo patente en la discusién 
que sostuve en Medina del Campo con el embajador del rey de Granada, el cual 
vituperaba a los cristianos por comer a su Dios y absolver de los pecados contra 
el cometidos; pero luego que escucho mis palabras acerca del extremo ultimamente 
aludido, quedo estupefacto y prorrumpidé en esta exclamacién: ‘Por Dios, no hay 
nadie entre los cristianos que sepa explicar esto sino tu.’ Mas yo le respondi que, 
aun sin salir de aquel mismo poblado, se podrian encontrar veinte personas que 
supiesen exponerlo de igual modo. Entonces conoci, por este y otros casos, cuan 
grande es la ignorancia de Jos musulmanes, quienes, por desconocer la verdadera 
exposicién de nuestra fe, aborrecen y vilipendian a los cristianos.” From Ms. 7-6-14, 
Biblioteca Colombina, Sevilla, f. 19v, and his letter to Nicholas of Cusa, Salamanca 
University, Ms. 55, f. 138. Cfr. Cardaillac, L.: of. cit., pp. 326-327. 

°° There are several copies from the fourteenth to the fifteenth century in Madrid: 
R.A.H. Mss. V7, T12, V6; Biblioteca Nacional, Ms. 4944. Cfr. Cardaillac, L.: op. czt., 
pp. 149-150. 
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Polemic letters were a really popular genre in Europe from the thir- 
teenth century onwards. Epistolary style was an easy and convenient 
way of making someone aware of the Muslim question. There are 
a number of Iberian examples of these letters in the fifteenth century, 
all of them sharing the qualification of “quasi-public” literary docu- 
ments.”’ Their historical and literary aspects are so intermingled that 
none of them can be studied without considering the others. On the 
other hand, almost any material could be turned into a letter and 
be regarded as such, as long as it conformed to a few literary rules. 
Letters were also closely related to oral messages, which had been 
their origin, so it is easy to find that the document is incomplete 
without an oral explanation by an ambassador or messenger. The 
concept of a letter as a sermo absentium (a speech to someone who is 
far away) opened the way to the genre for many works that would 
not be written in letter form today.°? Some of them were seen as a 
continuation of a dispute, and so used dialogue as the background 
for their style, while conforming to the epistolary rules. In fact, it is 
possible to speak about one style, changing the medium or channel 
of communication. 

The general scheme laid down in the artes dictamims was respected 
in the fifteenth-century letters devoted to the Muslim issue, no matter 
whether they were private or official. According to Haskins,” “there 
should be five parts arranged in a logical sequence. After the salutation 
[...] came the exordium, consisting of some commonplace generality, 
a proverb or a scriptural quotation, and designed to place the reader 
in the proper state of mind in order to grant the request which fol- 
lowed. Then came the statement of the particular purpose of the 
letter (the narration), ending in a petition which was usually in the 
form of a deduction from the major and minor premises laid down 
in the exordium and narration, and finally the phrases of the conclu- 
sion.” By the end of the Middle Ages, the epistolary genre was seen 
as a result of “the tradition of the associated arts of letter-writing (ars 


‘! Constable, G.: Letters and Letter-collections, p. 11. They are defined as quasi-public 
because of their view to future collection or publication. 

%2 Ibidem, p. 14. 

3 Haskins, C. H.: “The Life of Medieval Students as Illustrated by their Letters”, 
Studies in Medieval Culture (Oxford, 1929), pp. 2-3. 
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dictamims) and of public speaking (ars arengandi)”.°** To what extent this 
is true for the matter we are dealing with shall be seen immediately. 

The use of scriptural quotations extending to both private and 
official correspondence hampered the style of the texts. It was used 
as a way to “update the past and adapt it to the circumstances in 
which the correspondents were living”.” Diffusion varied according 
to the personality of the correspondents, but in general the first step 
was delivery through messengers who took the letter, together with 
an oral message, to its first addressee, in our case usually a ruler or 
a member of a religious community. The contents would later be 
spread through the usual means (preaching, decrees, etc.) if it was 
thought to be suitable. 

As for Islam, the first letters known on the subject were written 
around the eleventh century, when the idea of conversion as the 
way to assimilate the Saracens was entering the minds of Christian 
thinkers. Of course the popes, as leaders of Christendom, were sup- 
posed to be the first to attempt the approach to Muslim religious 
leaders, and Gregory VII did so when he wrote to al-Nasir of Bidjaya. 
Written more in the treatise style, the letter from the monk of France 
to al-Muqtadir of Saragossa (1078) has been thoroughly studied® 
as the first example of this kind of literature on Iberian soil. Why 
the subject did not attract much attention in the Peninsula is some- 
thing which still has to be studied, but the fact is that most of the 
letters asking for the conversion of Muslim rulers were written abroad. 
Probably due to geographical and cultural distance, the other European 
countries were less aware of the unlikelihood of conversion from 
Islam by these means. Meanwhile, Alexander III sent an Jnstructio 
fida to the Sultan of Iconum, Innocent III sent two letters to the 
rulers of Aleppo (1119) and Morocco (1211)? and the preacher of 
the Fifth Crusade Oliver of Cologne invited Sultan al-Kamil to con- 
vert while he thanked him for his behaviour towards the defeated 
crusaders.”® 


* Constable, G.: op. cit., p. 39. 

°° Gabrois, A.: op. cit., p. 49. 

°° Dunlop, D. M.: “A Christian Mission to Muslim Spain”, Al-Andalus, 17, pp. 
259-310, and Turki, A.: “La lettre du moine de France ...”, Al-Andalus, 31, pp. 
73-153. The original in Arabic is in the library of the monastery of El Escorial, 
Arabic Collection, Ms. R.F. 538/11.12. 

7 P.L. 214, cols. 544-545; 216, col. 434. 

8 See Kedar, B.: Crusade and Mission, pp. 132-133. 
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Two examples of letters regarding crusades in the fifteenth cen- 
tury are to be found. Alfonso V of Aragon’s defiance of the Ottoman 
sultan, Muhammad II,” after the fall of Constantinople was not only 
a manifestation of chivalric ideals, but a link with other crusader 
policies in the Mediterranean. St. Louis had also sent a similar letter 
to Sultan Aiyib® before his crusade in 1248. Alfonso’s letter—dated 
30th September 1453—-can be considered as a complement to the 
crusader bull issued by the Pope. Through it, the king was claiming 
the role of champion of the faith for the next expected crusade. The 
letter is structured in three parts after the address: first, the so called 
khan was accused of his earlier conquest of Constantinople and his 
intention to go further against Rhodes and Rome. He was then 
warned to defend himself—a warning followed by invocations to God 
and the Virgin Mary. Finally, a crusade was announced, to be pre- 
pared over three years, eventually reaching the whole of the Ottomans’ 
land. ‘The answer to the letter was expected through the ambassador, 
the Marquis of Ferrara. 

The other letter is Jean Germain’s Exhortation for Charles VII to go 
Overseas (also called Le discours du voyage d’oultremer au trés vuctorieux rot 
Charles VIT) presented to the king by the bishop himself in 1459, 
when he was trying to arrange a peace-treaty between France and 
England so that his lord, Philip of Burgundy, would be able to go 
on crusade.*' He had already performed such a mission before the 
king in 1451. The Exhoriation is an example of the short treatise- 
shape letters. It is divided into two parts, the first dealing with the 
troublesome state of Christendom in the East, and the second with 
possible remedies. The suggestions range from using the power of 
the sultans of Damascus and Acre to assume the aid from converted 
Mamluks. Some favourable events were to help achieve the final 
defeat of the Turks: the end of the schism within the Church, polit- 
ical peace in the realm and the cooperation of native populations 
in the East. The space left for the final request, which was the real 
aim of the letter, was comparatively small. The Duke of Burgundy 
asked the king his lord to send him on the crusade and to sign a 


°° Published in Sobrequés, S.: “El Ideal de Cruzada...”, Hispania (1952), pp. 
249-250. 

°° Richard, J.: “La politique orientale de St. Louis. La croisade de 1248”, Les 
relations entre ’'Onent et l’Occident au Moyen Age, p. 204. 

6! See above. For a summary of the contents of the letter, see Schwoebel, R.: 
The shadow of the crescent, pp. 107-108. 
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peace treaty with the King of England as the Pope had requested.” 
However, Charles VI did not take any notice of these suggestions, 
and still forbade the duke several times to go on crusade leaving his 
flank facing England undefended. 

The kingdom of Aragon offers two interesting examples of letters 
on practical issues regarding the Muslim community. The first con- 
sidered the problem of Berber corsary raids on the Valencian coast, 
helped by local Muslims. The danger moved Francesc Eiximenis to 
write a letter to the city council at the end of the fourteenth century 
requesting them to forbid any public praise in the name of Muhammad 
unless they wanted to incur God’s anger. The use of weapons by 
Muslims was to be forbidden so that they would not be able to help 
their fellow-Muslims.* However, the devastation in the area did not 
stop and, in 1451, the council appealed to Alfonso V at Naples, 
afraid of the armed Mudejars who were ready to overtake the realm 
following their prophecies. Obviously, the council was exaggerating, 
as Lopez de Coca demonstrated in his study of the contents of the 
letter, but it is clear proof of how the feelings against Muslims were 
progressively building up.™ 

In Castile, the Franciscan friar, Alonso de Mella, addressed a letter 
to King Juan I around 1443 trying to explain his relations with the 
heretics of Durango® (Viscaya) and justify his flight to Granada. The 
first aspect has provoked much interest among Church historians,® 
but Mella’s opinions about Muslims have been totally neglected. After 
stating his mistrust regarding the way Christian doctrine was taught 
by the authorities and explaining his viewpoint using numerous quo- 
tations from the Bible, he went on: 


® Germain, J.: Exhortation a Charles VI..., fols. 3r—23r. 

63 Eiximenis, F.: Regiment de la Cosa Publica. Ed. by M. Sanchis Guarner (Valencia, 
1972), ff. II-V. Cfr. Lopez de Coca, J. E.: “Los mudéjares valencianos...”, En la 
Espatia Medieval (1982), pp. 652-653. 

* Ibidem, p. 653. 

® The heresy of the Free Spirit in Durango proclaimed the common possession 
of goods, the rejection of marriage, the rejection of Christ’s presence in the Eucharist 
and the belief that the time of the Holy Spirit had already come to the earth. They 
were dispersed around 1440: Alonso de Mella escaped to Granada, and a number 
of heretics were burnt in Valladolid and Santo Domingo de la Calzada. 

6 The article of Cabanelas, D.: “Un franciscano heterodoxo...”, Al-Andalus, 15, 
pp. 233-250 provides all the bibliography on the subject, as well as the full text 
of the letter. 
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Propter omnes supradictas causas, o domine, stantes nos supra dicti 
in dicto regno, et diligenter perscrutantes et examinantes fidem quam 
Sarraceni tenent et credunt, reperimus dictos sarracenos non esse 
infideles, sicut illuc dicitur, quinymmo reperimus eos esse catholicos et 
fideles et credentes in solum verum Deum, creatorem celi et terrae, 
quem cum tanta fide, more, humilitate, reverentia et devotione ado- 
rant et honorant in omnibus suis factis et dictis. Et placeret Deo quod 
illi qui dicunt se christianos timerent eum, crederent, adorarent et hon- 
orarent cum tanta reverentia et timore. Item reperimus dictos sarra- 
cenos credentes et confitentes omnia sancta facta et dicta Ihesu Christi, 
quem multo amphus quam christiani, in suis verbis et factis honorant, 
credentes de ipso quod secundum rationem potest et debet creditum 
esse. Reperimus etiam eos dispositos audire et auscultare omne illud 
quod secundum rationem potest verificari; secundum quas rationes in 
eis repertas veraciter cognoscimus Deum non esse duntaxat Deum 
christianorum, sed esse Deum omnium illorum qui recte credunt in 
eum, et per digna opera adimplent mandata sua.” 


The use of the Franciscan’s approach to Islam in a letter of appeal 
to the king as the highest authority who could forgive Mella in a 
matter of local heresy is very interesting. Did Mella hope that an 
attempt to convert Muslims—even by association, due to his syncretist 
ideology—would regain him the sympathy of the king, and therefore 
a safeconduct to return to his country? The fact that he was killed 
by the same Muslims whose religious conduct he praised might sug- 
gest his need to return to Castile, so that could have been the reason 
for the letter as well. Gabanelas’s article speaks of Mella’s attraction 
to Islam. It is not at all obvious. Mella merely says the Muslims 
were ready to listen and believe whatever reason could prove, and 
that their God and the Christian one were the same, a thought 
which might be related to the heresy he preached in Durango. But 
Islam involved much more than this: the Prophet’s acknowledgement 
and a change of morals and customs which Mella was not ready to 
accept—otherwise, his appeal to the king for his return to Castile 
would be out of place. 

The private correspondence between Juan de Segovia and the 
members of the Roman Curia and bishop Jean Germain has already 
been mentioned. The difficulties of finding information about Islam, 
translators from Arabic, and translations of the Koran have similar- 
ities with the situation of Peter the Venerable when he started to 


*’ Cod. Vat. Lat. 2923, f. 183r—v. Cfr. ibidem, p. 250. 
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become interested in Islam.” Segovia wrote his letters in the style 
of small treatises to inform his friends of his method of achieving a 
single world religion—of course, this would be the Roman Church— 
while he mentioned some anecdotes about his work against Islam, 
one of these being the debates mentioned in the paragraph on dis- 
putes. As the study of the letters was made by Cabanelas,” together 
with their publication, no more will be said about their external 
structure. 

The last group of letters which shall be examined here were circu- 
lated in Renaissance Europe regarding the Turks. Almost any public 
gathering was an ideal occasion to deliver an exhortaio waging war 
against the Turks: it was just another approach to the problem, in 
the “new” rhetoric style. Francesco Filelfo, once.a young student in 
Constantinople, followed his embassy to Murad II by writing an 
appeal for Charles VII to go to Mantua, and several others for suc- 
cessive Popes to start a crusade. Unfortunately, his work in favour 
of a holy war was unsuccessful enough to force him to write a let- 
ter in which he regretted the situation.” 

The most important manifestation of this style came from the 
Pope himself. Pius II’s letter has been considered by some as an 
example of the willingness of the Renaissance papacy to negociate 
with the Turks and enemies of the Latin Christian princes. Other 
scholars prefer to see it as the expression of the aims of an orthodox 
Roman reformation programme based on Christian humanism. Finally, 
someone defined it as “a temperate, cosmopolitan and rational response 
to the challenge of Islam, a moment of vision which was to be fol- 
lowed again by ignorance”.”’ Probably the ideas of Segovia and Cusa 
had some influence on the Pope when he started the letter after the 
council of Mantua. It is very unlikely that he believed in the conversion 
of the sultan, who is shown as the most benevolent king. But the 
position in which he was left by the Christian rulers during and after 
the council explains his offer to accept the conquest of Byzantium 
in exchange for a conversion to Christianity. On the other hand, 
the fact that he was still thinking of a crusade could give the letter 


88 See the edition of his works in P.L. 189, cols. 661-662. 

 Cabanelas, D.: op. cit., pp. 303-349. 

70 Schwoebel, R.: “Coexistence, Conversion and the Crusade...”, Studies in the 
Renaissance, 12, p. 180. 

™! Schwoebel, R.: The Shadow of the Crescent, p. 65. 


Ana Echevarria - 978-90-04-62426-9 
Downloaded from Brill.com 12/02/2023 09:08:59AM 
Via Wikimedia 


78 CHAPTER THREE 


the same meaning as the one from Alfonso V just mentioned. This 
time it is the Pope, as head of the Christian troops, who addresses 
the sultan to warn and defy him. Although he shared Segovia and 
Cusa’s ideas concerning the concordance between certain parts of 
Christian and Islamic doctrine, his crusading feeling was also expressed: 
if the sultan did not convert, the Pope was perfectly entitled and 
justified to start a holy war against him.” That is the only way to 
explain why he chose the epistolary form, since the Turkish question 
was a common feature in all his other works (the Commentaries, De 
captione urbis Constantinopolitane, the Europa, etc.), and he could not be 
so naive as to think that the sultan would change his religion. 


d) Reports 


What we have called reports is really a subdivision of the prose 
dedicated to Islam. According to their purposes and a less careful 
style, they can be classified either as a step towards chronicles or as 
a phase before the theological treatises. In the first case, reports are 
used as a quick way of spreading the news about the situation in 
the East. Secondly, theological reports were used as a reference for 
the composition of letters, treatises and other major literary works. 
The accounts of the events in the East have been called “instant 
histories” by Housley, but as they appeared after the first siege of 
Rhodes in 1480, they fall outside the time scope of this book.” 
Before them, the same role was performed by letters from the reli- 
gious leaders and ambassadors of Latin countries in Byzantium. 
On the other hand, theological reports were ordered by important 
figures in the Roman Church to provide enough up-to-date formation 
on Islam for their subsequent literary works. An early example is 
Wiliam of Tripoli’s De Statu Saracenorum. Gregory X’s bull “Dudum 
super generalis” (11 March 1273) had asked for “reports for the 
council of Lyon”, and William answered because he “had perceived 
that your [the Pope’s] enlightened faith wants to know who are the 
Saracens and what their book says about Christian faith”.’* More 
specifically, Pius II asked for two of these reports when he was 


” Pius If: Lettera a Maometto IT, pp. 110 fF. 
See Housley, N.: op. cit., p. 388. 
 Lavajo, J.: op. cit., I, p. 365. 
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preparing his speech for the start of the council of Mantua and for 
his Europa. ‘The cardinals chosen were both Castilian. This might 
lead to the conclusion that Castilians, because of the particular situ- 
ation in their homeland, were thought to be the best advisors when 
dealing with Islam. 

Torquemada’s Contra principales errors perfidi Machomett was written 
in a hurry following the Pope’s order in 1459, while the Curia was 
in Mantua waiting for the princes’ ambassadors. It must have been 
finished by the beginning of the Council because Pius’s introductory 
speech was based on it. He must have also used the information 
provided in it for his letter to Muhammad I and his references to 
the Muslims in his other works. ‘This would explain why ‘Torquemada’s 
treatise had such small diffusion compared to other contemporary 
SOUICES. 

To complement this information, Pius II requested Rodrigo Sanchez 
de Arévalo in 1462 to provide him with a geographical and historical 
account of Spain. There is only one copy left of the Lubellus de situ 
et descriptione Hispaniae, de regum et regnorum ortu et succesu, et de clarioribus 
bellis et gestis in ea occurrentibus, in Padua, and again the lack of diffusion 
can be explained by its use as a mere reference book for other 
works.”” Arévalo says that it was composed in 1463, after the fall of 
Gibraltar, which is the last historical event to be mentioned. De situ 
et descriptione Hispaniae is very similar to the same author’s Aistoria 
Hispania. The structure of the work is a linear tale of political events, 
without many comments or other notes. It contained one introduction 
and fourteen chapters, the first three devoted to geography and the 
rest to the history of Castile, with special emphasis on the times after 
Peter the Cruel. The most interesting to our purposes is the thirteenth 
chapter, conceived as a praise of Enrique [V’s campaigns and victories 
over the Moors.” Pius I relied on this data for his Commentanes. 

The reports scheme is based on scholasticism in a broad sense. 
Quaestio and disputatio are used as a technique to approach the sub- 
ject of Islam, but because there is no opponent, dialogue is avoided. 
Therefore, questions and answers are all managed by the author 


® Trame, R. H.: of. cit., p. 115. Note 33 specifies: “Padua, Capitular Library, 
Cod. A 45 R 2, fols. 55r-67r. This work is listed in the catalogue of 1468 as Lebellus 
wussu papae Pu ab eodem eprscopo editus de brent historia rerum Hispanarum et de laudibus di- 
tae regionis.” 

”© Trame, R. H.: of. cit., pp. 115-117. 
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himself, although the structure is very much the same: the problem 
is introduced by means of various authorities (Sometimes the Koran, 
the Sunna and other commentaries; at other times practical issues 
regarding Islamic rites). ‘The author then replies giving the reasons for 
his response—in this case, he basically counter-attacks with Christian 
sources and corrects the arguments accordingly.” 


e) Treatises 


This last style brings together all the aforementioned in a mingling 
of influences and motifs. It is hard to distinguish how much of each 
it has encompassed. Compared to sermons, treatises reveal “how as 
lay-reading increased, the simpler message declaimed in church passed 
eventually to the hand-book of the home.” And conversely, they 
provided raw material for the composition of sermons: exempla, doc- 
trine,... Both sermons and treatises show the rhetorical model in 
use at university and Mendicant schools, making the sermon a gloss 
of the Scriptures and the treatise a comment on different Christian 
sources. 

From the twelfth century onwards, most of the polemic treatises 
adopted the style of Summae on the Christian side, while Muslims 
preferred the genre of Responsae to particular questions, in the same 
spirit as Jews. Some polemic works from Cordoba responded to 
attacks from the Christians in Toledo, including legal solutions. ‘The 
structure of the latter was usually divided into four parts: 


1. Christian beliefs in Trinity, Incarnation and Christ. 

2. The Scriptures and Muhammad’s prophetic mission. __ 

3. Muhammad’s miracles and prophecies confirmed the latter. 

4, Christian cult and practices were as false as Christian dogmas.” 


One of the most revealing examples of the use of different authors 
and styles for a single purpose was the elaboration of a preaching 


” For more about scholastic style, see Marenbon, J.: Later Medieval Philosophy 
(1150-1350). An Introduction, London, 1987, and Bazan, B. C. et alu: Les questions 
disputées et les questions quodlibetiques dans les facultés de théologwe, de droit et de médecine, 'Turn- 
hout, 1985, although they do not specify the step from “quaestio” and “disputatio” 
to this kind of literature very clearly. 

78 Owst, G. R.: Preaching in Medieval England, p. 280. 

9 Epalza, M.: “Notes pour une histoire des polémiques...”, Arabica (1971), pp. 
103-105. 
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programme by Raimundo de Penyafort. At the time when he was 
most worried about the conversion of infidels and coordination of 
preaching activities within the Dominican Order, he ordered two 
treatises to this end. First, he addressed ‘Thomas Aquinas to order 
a book in the style of the university context in Paris, 1.e., a book 
intended for missionary use but at university level. The Summa contra 
gentiles was directed towards a learned public, but did not entirely 
meet the needs of the Dominican preachers in the thirteenth century. 
This made Penyafort look for someone who was in the centre of the 
action. In order to achieve a work which could be used by mission- 
aries in the Iberian Peninsula and North Africa, by the “studia hngua- 
rum” and the infidels themselves, he addressed one of the most learned 
members of the Order in the fields involved. Raimundo Marti under- 
took the huge task of writing his Summae contra Alchoranum against 
Islam, the Capistrum Fudaeorum and the Pugio Fide against Judaism.” 

The contrast with letters can be appreciated in Ricoldo de Monte- 
croce’s work: while his letters were more practical, his polemic treatises 
were much more theoretical, and adapted from an Iberian original.®' 
The same trend can be observed in fifteenth-century writers. 

The written rendering of both disputes and treatises started as early 
as the eleventh century, with the Fpustle of al-Kindi. The best-known 
case in the fifteenth century is Jean Germain’s Débat du crestien et du 
sarrazin,”? based on the latter. Despite adding a more doctrinal base, 
this treatise did not contribute anything new to the knowledge of 
Islam.’ Three more treatises by the same author followed: Adversus 


® Lavajo, J.: op. cit., UI, pp. 448-450. 

8! Daniel, N.: The Arabs and Medieval Europe, pp. 216-217. 

® Bibliothéque Nationale de Paris, Ms. Franc. 948, dedicated to Duke Philip of 
Burgundy. 

8’ The miniatures offer their particular approach, although using the same rep- 
resentations as were in fashion at the time in the European courts. The Duke him- 
self appears in the first miniature receiving the manuscript from the author, surrounded 
by the knights of the Golden Fleece. At the beginning of Book One (f. 1lv), the 
two knights who participate in the dispute appear before the sultan on his Gothic 
throne, while a bishop—representing Germain—is copying the argument. Both 
Muslims are depicted as Turks, whereas the Christian knight is dressed in the 
Burgundian fashion. The scene is repeated at the beginning of the Second Book 
(f. 28v). There are two more illustrations (f. 14v), the only ones to represent 
Muhammad in all the manuscripts examined. In the first one, he is handling two 
camels, going on a caravan. In the second one, he arrives at Bahira’s hermitage 
amidst forests—instead of an oasis—, to be instructed. Muhammad is easily to be 
recognised by his dark skin, a feature associated with devilish powers. When the 
character of the book changes in the third part, which turns out to be an apology 
of Christianity (see Appendix III), the iconography of the miniatures also changes. 
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Turcarum Alcoranum, Adversus Mahometanos et fideles, and De saracenorum 
legis falsitate tractatus, all of which are lost.** The chapters of the Débat 
coincide with the geographical points mentioned in Germain’s Exhortaho 
to Charles VII, showing once more the links between the two genres. 
But the treatise was written as an explanation of Christian faith, while 
Espina’s was written as a study of Islam to ease the way for those 
who wanted to fight it. The difference in scope says a lot about the 
different situations in which the authors were living. 

Another writer who used disputes as a background for his expo- 
sition of a method for universal peace was Nicholas of Cusa.” His 
De pace fide. is a discussion among characters of all nationalities and 
religions, to unify one single religion with different rites. His approach 
is so peaceful that he does not condemn anybody—not even Muham- 
mad—whereas he admits that Muslims would be able to live with 
the others just by changing some of their customs. 

The fact that treatises were intended for a more educated audience— 
clergy and nobility—directly caused Latin to be the language chosen, 
and the style to be a mixture of sermons and the scholastic. Why 
the Iberian authors—with the exception of Pedro Alfonso—generally 
failed to use dialogue in their treatises 1s explained by the nature of 
their work, conceived more as a summa than as an admonition, although 
the latter was usually contained at some point within the book. 

The next chapters will explain better than any simple classification 
the use and structure of treatises on Islam. Since they are just vehi- 
cles for expressing ideas on Muslims, this introduction should not be 
extended any further. 


Christ appears for the first time sending his Apostles to preach around the world. 
In the foreground, Germain is again represented writing his book (f. 112v). Finally, 
in the Fourth Book, the Pope and the Patriarch of the Eastern Church are assem- 
bled with a council of bishops and cardinals (f. 184r). 

** See Schwoebel, R.: The Shadow of the Crescent, pp. 107-108. 

® Anawati, G. C.: Nicolas de Cues et le probléme de UIslam, p. 145. 
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TRADITION AND POLEMICS: SOURCES FOR 
FIFTEENTH-CENTURY AUTHORS 


The first problem posed by a list of references such as the one offered 
in appendix III is the question of originality in the Middle Ages. 
Dependence on authorities was important because it guaranteed the 
quality of a book. Although in the fifteenth century some place had 
been left for creation in literature, the genres related to theology kept 
the use of authorities as a guarantee for orthodoxy. Of course, the 
first source to be used was the Bible and its commentaries. And be- 
cause the subject involved was Islam, the Koran and the collections 
of hadith were used by the authors who knew them. However, this 
knowledge was reduced to second-hand information or to some spe- 
cialists who had been able to have some contact with Muslims. 

Oral sources are mentioned in all the books by Iberian authors. 
It may be assumed that, in a country where coexistence had been 
practised for centuries, any author who wanted to write about Islam 
would try to contact an accurate source, i.e., a Muslim, to provide 
some practical details, apart from the topics included in former trea- 
tises. Only in a case where the treatise had to be written too quickly 
and far away from the Peninsula—such as happened to Torquemada’s 
Contra errores Machometi—did the author avoid the use of direct wit- 
nesses and stuck to other ecclesiastical authors. In the case of Juan 
de Segovia, as we have seen, the fact that ‘Isa ibn Djabir was a 
jfagth favoured the accuracy of interpretation of Islamic doctrine. 

While Alonso de Espina has been accused of “lack of originality” 
regarding the subject of the inquisition,? he has also been blamed 
for the freedom with which he presented his conclusions. ‘The use 
of scholasticism as reference did not mean his work was unoriginal 
when it comes to analysing its structure and final display. ‘The same 
can be said of Juan de Segovia and Juan de Torquemada. 


' FF, f. 132v; Juan de Segovia: Prologue to the Koran, f. 190r (ed. Cabanelas, p. 289). 
* Meyuhas Ginio, A.: “Réves de croisade...” Revue de l’Histoire des Religions, 
CCXXI-2, p. 150; La forteresse, pp. 96, 109, 207. 


Ana Echevarria - 978-90-04-62426-9 
Downloaded from Brill.com 12/02/2023 09:08:59AM 
Via Wikimedia 


84 | CHAPTER FOUR 


Besides, there is the author’s view to be considered. There was 
no need to be original. The main objective was to provide as much 
information as possible, taken from as many sources as were avail- 
able at the time: the same concept which originated the summae. Jean 
Germain specifies such a trend in his foreword to the Lire du crestien 
et du sarrasin: 


Considerees les choses dessus dictes [je] me suis travaille de extraire 
de plusieurs docteurs et saiges ce qui m’a semble prouffitable et bien 
servant au reboutement de la dicte secte et a sexaussement de nostre 
sancte foy et especialement des extraiz del Alchorant faiz par reverends 
docteurs Pierre Venerable jadiz abbe de Cluny, Pierre Alfonse de la 
nation des Espaignes et saint Thomas d’Aquin en ung sien petit livre 
contre heresie de Mahumet et autres tant des sains appostres, martirs, 
confesseurs, illustres hommes que de hystoires anciennes consignant les 
arrestz, diffinitions et sentences publiquement donnees par les sou- 
verains du monde, des principaulx pois de nostre foy comme pourra 
apparoir par epistres et actes publiques farz et escrips sur se et aucunes 
foiz par remonstrances et manuductions de raisons humaines.° 


The text goes on to say that he is not trying to explain faith through 
reason, but as he sees there is no way to make the sect disappear, 
he believes it is time to defend the Church against Islamic attacks 
by means of rational arguments, which other more intelligent doctors 
will complete. He appeals to the Pope to correct him, and to the King. 
He insists in a second foreword in the need to put together private 
works, summae and collections of sentences in one single volume so 
they can be consulted altogether: 


Et car les dictes sentences et diffinitions sont escriptes en divers volumes 
difficiles a trouver et extraire tant par deffault de livres, negligence 
d’entendre a lecture diceulx, ignorance de plusieurs et occupations 
des choses mondaines et aussi que les diz actes et diffinitions ne sont 
trouvez mis par ordre pourquoy a grande difficulte pevent les zela- 
teurs de la sancte foy chrestienne avoir plaine cognoissance des choses 
dessus dictes, a la consolacion diceulx et confusion de ennemis de notre 
foy, j;embrasseray ce dit oeuvre. 


On the other hand, within the Order of Preachers (and probably the 
same could be said about the Franciscans), communal spirit worked 
in a remarkable way over individual interests. Scholars exchanged 
their references and methods, as Vincent de Beauvais explained. 


3 Germain, J.: Le hore du crestien et du sarrasin, f. 2r—v. 
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He admitted using some texts from Aristotle collected by other 
scholars, as an example of scientific cooperation. There were also 
contacts between Raimundo Marti* and Thomas Aquinas while they 
were writing their Tractatus contra Machometum and the Summa contra 
gentiles, around the same time, especially due to Thomas’s ignorance 
of Arabic. 

Different kinds of authors used different sources. A distinction can 
be made between those who were interested in Islam for its own 
sake’—although a religious interest was usually in the background— 
and those who approached it with reference to Christianity and the 
impact Islam had on Christians. The choice of a theological argument 
was conditioned by the religious definition of the two territories: 
Europe and the Near East were identified with Christianity and Islam. 
The fact that most of the authors belonged to the second trend, 
those who were not interested in Islam itself, meant that they did 
not try to approach every kind of Muslim source, but simply the 
more basic ones. Therefore, the number of Islamic authors quoted 
in the list of references is very small and completely leaves aside the 
world of Muslim philosophers and the question of the transmission 
of Greek philosophy through Arabic translations. A very definite line 
was drawn between these two fields and theology. 

It is important to bear in mind that many references could be 
made second-hand. This happened with Espina’s quotations from 
Jewish post-biblical studies® and often had to do with the ignorance 
of a certain language. ‘Torquemada used the work of his fellow- 
Dominican Raimundo Marti, and it is likely that his quotations from 
Maimonides and Avicenna (Ibn Sina) came from this source.’ One 
of the main reasons for mistakes regarding Islamic doctrine was erro- 
neous translation from Arabic sources. Mistakes were widespread and 
readily acknowledged, but some of them led to important misunder- 
standings. 


* Lavajo, J.: Cristeanismo e islamismo na Peninsula Ibenca, Il, p. 647. 

> Daniel, N.: The Arabs and Medieval Europe, p. 248. 

® Meyuhas Ginio, A.: La forteresse, p. 69. 

” Chapter two of the CE was copied from Marti’s Tractatus contra Machometum, 
which quotes Maimonides. On the other hand, Ibn Sina’s De scientia dwina or 
Metaphysics was mentioned in Marti’s Explanatio symbolum apostolorum. Given Marti’s 
expertise in Semitic languages, it was almost obliged to use him as source when 
these languages were involved, and certainly Torquemada would find his writings 
easily in any of the convents of his Order. 
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A widespread example was the accusation that Muslims were idol- 
aters, something the Koran strongly condemned, and was comple- 
mentary to Islamic accusations that Christians were idolaters because 
of their use of statues. The confusion started when John Damascene 
translated the call to prayer as “Alla wa Koubar”, understanding “koubar” 
as “Aphrodite’s star”, i.e., the planet Venus. Connecting the word 
with the name of the Ka’aba at Mecca (“Ahaber’), he assumed the 
stone to be a carved head of Aphrodite, and therefore, Muslims were 
declared idolaters. Further evidence exists in the translation of sura 
112 by Nicetas Byzantios: “Say He is one God, God the everlasting”. 
The last word was translated into Greek as “holosphairos” (wholly spher- 
ical), and later as “holosphyros” (made of beaten metal), thus an idol.® 

These examples were mentioned in the Peninsula in the Indiculus 
luminosus of Alvaro de Cordoba (d. 861), which associated Aphrodite / 
Venus to the Ka’aba.’ A little later, the epistle from the monk of 
France to the King of Saragossa claimed that “the magicians served 
their fires, the Dualists their Light and Darkness, and the Arabs their 
idols and images”.'® In this context the word “Arabs” might refer 
to the inhabitants of the Arabian Peninsula before the expansion of 
Islam, in which case the statement is justified. Within the Latin 
European tradition, Hrotsvita (c. 1000) depicted the Saracens as poly- 
theists who adored idols made of marble and gold in her Life of 
Pelagius.'' But the most famous are the verses in the Chanson de Roland 
which refer to the Muslims being idolaters. In the Peninsula, Bishop 
Rodrigo Jiménez de Rada stressed Kurayshites’ zdolatry before Muham- 
mad imposed his sect through battle, both terms equally despised by 
Christians as expression of a barbaric nature, but at least more accu- 
rate in terms of history.'” 


Bible and Koran 


Quotations from the Bible should have been perfectly accurate 
throughout the treatises, but Meyuhas Ginio found some minor differ- 


® Beckingham, C. F.: “Misconceptions of Islam” in Between Islam and Christendom, 
p. 607. 

° Lavajo, J.: op. cit., p. 125. 

'? Dunlop, D. M.: “A Christian Mission to Muslim Spain”, al-Andalus, 17, p. 280. 

'' Kedar, B.: Crusade and Mission, p. 10. 

'2 Jiménez de Rada, R.: Historia arabum, pp. 244-245. 
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ences in the Fortahttum, usually when Espina needed a particular use 
for a word. Given that Meyuhas Ginio used the Nuremberg edition 
(1494)'? instead of the 1463 manuscript, it cannot be accepted as a 
general conclusion that quotations from the Bible made by Espina 
were inaccurate. In fact, there had been a total revision with changes 
made in between by someone other than the author. 

Much more difficult to study is the author’s acquaintance with the 
Koran. The problems concerning its first translation ordered by Peter 
the Venerable have been set out by D’Alverny in her famous article 
“Deux traductions latines du Coran au Moyen Age”.'* Of the two 
translations, the one by Robert Ketton modified the Arabic syntax 
to make it more understandable, while Mark of Toledo tried a word- 
by-word translation taking good care to keep the original names of 
the suras, omitted by Robert.’ The defects of this translation con- 
ditioned the work of all the writers who approached Islam using 
Koranic arguments. In the fifteenth century these were, as has been 
said, Nicholas of Cusa, Juan de Torquemada, Alonso de Espina, 
Denys the Carthusian and Juan de Segovia.'® When the latter found 
out how imperfect the translation was, he decided to start a new 
rendering advised by an Arabic expert, as has been explained in 
chapter two. One of the major mistakes in Ketton’s version was the 
way in which he numbered the suras, which made correlations 
difficult: in the Fortalitum all the suras are one number ahead, while 
if they are mentioned by their name, the quotation is correct, prov- 
ing Espina’s use of second-hand Koranic versions.'’ There was another 
translation ordered by King Pedro HI of Aragon, known though 
Juan de Segovia’s request of a Spanish vernacular translation to be 
sent to him.'® | 

Juan de Segovia was the greatest Christian collector of Koranic 
manuscripts in the fifteenth century, moved by his idea that argu- 
ing against Islam without a proper doctrinal basis distorted the power 
of argument. Thereby, Muslims would think the same confusion was 


'S Meyuhas Ginio, A.: “Réves de croisade...”, p. 146; La forteresse, p. 9. 

'* D’Alverny, M. T.: “Deux traductions latines du Coran au Moyen Age”, Archwes 
a’histoire doctrinale et littéraire du Moyen Age, XVI (1948), pp. 69-131. 

'> All these problems are further discussed in D’Alverny, M. T. and Vajda, G-.: 
“Marc de Toléde, traducteur d’Ibn Tumart”, al-Andalus, 16 (1951). 

'© Cabanelas, D.: op. cit., pp. 129-130. 

'7 At least, he used Ricoldo de Montecroce’s Reprobatio Alchoranis. His quotations 
gave the name of the suras but not the number. 

'§ Cabanelas, D.: op. cit., p. 129. 
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used to teach them Christian doctrine. This moved them to search 
for the best versions of the Koran in Arabic and Latin available 
throughout Europe. In 1437, he found an average version in Germany 
and had it copied. He lent Cusa a copy of the Collectio Toletana when 
he left the council of Basle, assuring his help to find three more vol- 
umes in Northern European libraries: Rore (Bavaria), Cologne and 
Roermond (The Netherlands). ‘The last copy—brought from Constan- 
tinople—came from the Dominican library in Basle, and was iden- 
tical to the one he already owned, but written in a better handscript. 

In Ayton, in 1455, he received an important fund of Arabic, Latin 
and Castilian books, but no Koran amongst them. This contradic- 
tion is justified by the refusal of Peninsular Muslims to copy or read 
the Koran for Christians.'? Despite these difficulties, Juan de Segovia 
managed to buy a Koran in Arabic in Granada, which he gave to 
the University of Salamanca.” His great work was the bilingual trans- 
lation of the Koran, now lost, together with ‘Isa ibn Djabir.?! It was 
a rendering word by word into Castilian, with explanations written 
by the Muslim. Afterwards, Juan de Segovia did the same from 
Castilian into Latin. The manuscript was prepared as an Arabic/ 
Spanish text with interlinear Latin, written in thirty-three booklets, 
which resulted in 198 pages as a whole. Upon his death, it also went 
to Salamanca, where Espina could have consulted it. As a matter 
of fact, Juan de Segovia’s method was very much the same as Llull’s, 
considering their interest in languages. Whereas Llull tried to solve 
the problem by creating schools of Arabic, Juan de Segovia was 
more realistic and chose to translate into vernacular for a more wide- 
spread diffusion. Master Martin Garcia,” in turn, used quotations 
from the translation ordered by himself from his canon, a former 
fagih from Jativa mosque.” 

In the sixteenth century, under the tagiya, the Moriscos needed a 
translation of the Koran both to maintain their religion and to 


'9 Ibidem, pp. 137-138. 

*° Ibidem, p. 156. 

*! Vernet, J.: “Traducciones moriscas del Coran”, p. 46. 

*2 Martin Garcia preached in Arabic to the Muslims of Granada as from 1500. 
In that city he met Juan de Andrés, a convert fagih from Jativa, who gave him an 
enormous amount of information about the Koran and the Sunna. Martin Garcia 
was a General Inquisitor for Aragén and Catalonia, and finally Bishop of Barcelona. 
His sermons were published in 1517. Cf. Cardaillac, L.: op. ci., p. 317. 

3 Ibidem, p. 195. 
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respond to the Christians, who already had translations which formed 
the basis of anti-Islamic polemics. This explains the appearance of 
the aljamiado translation. Some of the Morisco Koran manuscripts 
only preserve some of the suras, ususally the shortest, which were 
more useful for prayer, although only recitation of the Arabic version 
was considered valid as a prayer.” 

The Koran was quoted, but preconceptions about it considerably 
changed the way in which it was used. First of all, the Koran became 
an object of ridicule because it was unfamiliar to Christian writers 
and they did not approach it free of prejudice. On the other hand, 
they were unable to realize that the same method they used could 
be turned against them and their Scriptures.”° Generally, authors did 
not distinguish between the Koran and Tradition, even if they knew 
the difference. Moreover, any reference to the Koran was introduced 
with the sentence: “Muhammad said in his Koran...”?’ instead of 
“God said ...”, which was the phrase used by Muslims. This detail 
was important, because it involved questioning the basic doctrine of 
revelation: for the Muslims the Koran was God’s revelation, while 
for the Christians it was just Muhammad’s invention. Alonso de 
Espina even accused Muhammad’s successors of having forged it.” 
The Koran was often taken as a collection of commandments pre- 
pared by Muhammad for his people.” The revelations on which the 
Prophet relied were discredited as dreams, specially using the Liber 
Scalae Machometi as a parallel to the Koran,” ignoring the fact that 
for Muslims the two books had a different status. 

Another problem arose when Christian writers realized that Islam 
rejected previous revelation as contained in the Bible, while they 
accepted that God had revealed himself to Moses and Jesus as 
prophets. Starting from this point, Islam did not accept the Bible as 
a basis for controversy, since its message had been changed. But 
since Islam accepted Judaism and Christianity as former revelations 
which ought to be superceded by Muhammad’s, and moreover, since 


4 Chejne, A. G.: Islam and the West, the Moriscos, p. 52. 

* Cardaillac, L.: op. cit., p. 194. 

*© Daniel, N.: Islam and the West, p. 75. 

7 References such as this occur all throughout the texts of the authors concerned, 
so I have ommited the number of the pages for simplicity. 

8 FF, f. 121r—v. 

9 Daniel, N.: Islam and the West, pp. 33-35. 

30 FF, f. 121v. 
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Islam accepted Christ as God’s messenger, Christian writers were 
aware of the danger of syncretism. 

Reactions form Christian authors varied. The answer of Ricoldo 
de Montecroce was in the form of another question: how could Jews 
and Christians, who hated each other so much, agree to corrupt one 
text? Pedro Pascual, Bishop of Jaén, though that as the Koran 
accepted Christ and his doctrine, and the sayings of the Prophets, 
it accepted a doctrine contrary to its own, which meant Muslims 
should recognize the Christian canon of Scriptures.*’ The Koran also 
praised Christ and the Apostles, which meant that if Christ was a 
good, just guide, so the men who adhered to him could not be evil. 
All this elaborate theory attempted to state that the Koran “vali- 
dated Scripture, while the inconsistency between the two religions 
invalidated the Koran”. As for Peter the Venerable, his view was 
that Scriptures had to be accepted or rejected completely,” and it 
was unbearable that Muslims should use names of characters in the 
Sacred Scripture without accepting the canon. There were even a 
number of attempts to determine which parts of the Scripture Islam 
could accept. The general conclusion of all this debate was that 
Christian writers totally ignored the Islamic interpretation of the 
Koranic text. 


Polemics in Literature: A Summary 


It is impossible to try to review here the whole field of religious 
polemics between Christendom and Islam. Neither is it possible to 
depict a pattern in the choice of sources for polemics by Christian 
authors: there were no fixed criteria. This summary is focused on 
the use that fifteenth-century writers made of former works on and 
from Islam.** In the cases where they were not familiar with Arabic— 
i.e., Alonso de Espina and Juan de Torquemada—, dependence on pre- 
vious works, either treatises or translation of sources, was unavoidable. 

The first polemics in the Iberian Peninsula rose with the first signs 


*! Daniel, N.: Islam and the West, p. 51. 

2 Cf. Lavajo, J.: op. cit, p. 283. 

°° Because of the restricted information available on Islamic treatises in the fifteenth 
century, this list will have more Christian authors. For more information about 
Islamic polemics, see the works by Cardaillac, Chejne and Moubarac mentioned in 
the bibliography. 
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of acculturation in the ninth century. Muhammad’s first biographies 
took information from the Greek Fathers to build a series of leg- 
ends to show the Prophet’s evil nature. Alvaro de Cérdoba’s Liber 
apologeticum quoted an earlier biography brought to Pamplona by the 
monk Eulogius (845-48) and referred to in a letter from Bishop Juan 
of Seville. They mention the Prophet’s wedding with Khadidja, his 
death followed by his being eaten by dogs and his condemnation in 
hell; they identified him with the Beast and established the first tra- 
ditions about his decadent morality.** Although the apologetic tone 
used by these authors responded to a very particular situation of the 
Mozarabs, all of these topics discussed in their works were encom- 
passed by fifteenth-century authors. Espina and Torquemada also 
followed their ideas in the fragments where they discussed messianic 
images. 

Among the ninth-century Islamic polemicists, only al-Hashimi and 
‘Abd al-Masih ibn Ishaq al-Kindi were well known to the Peninsular 
writers through the translation attached to the Collectio Toletana. Both 
were officers in Caliph al-Ma’min’s court. Al-Hashimi was the sul- 
tan’s cousin and came from the Prophet’s family. He was the first 
to address his Christian friend asking him to join Islam. Tartar* is 
sure of the author’s Muslim origin for a number of different reasons: 
the way in which he referred to Muhammad, his conviction about 
the value of Islam, the number of Koranic texts he mentioned and 
quotations from the Bible, which did not conform with the books 
accepted by Christians or Jews. 

The Nestorian al-Kindi answered by justifying Christian doctrines 
and attacking Muhammad’s claims to prophethood. He also introduced 
some arguments al-Hashimi had failed to mention, such as the forging 
of the Bible by Christians and Jews. Through this argument, the 
text has been dated between 819 and 825. Included in Vincent de 
Beauvais’s Speculum historiale,*® this work was used as reference through- 
out the Middle Ages, and was the basis for Jean Germain’s Débat du 
crestien et du sarrasin. 


4 Lavajo, J.: op. cit., p. 112. See Diaz y Diaz, M. C.: “Los textos antimahemetanos 
mas antiguos en cddices espafioles,” Archies d'histoire doctrinale et littérawe du Moyen 
Age, 37 (1970), pp. 149-168. 

* Tartar, G.: Dialogue islamo-chrétien sous le caliphe al-Ma’min. Paris, 1985. 

*© Vincent de Beauvais: Speculum hstortale, chapters 41-67. The Latin translations 
of the Epistle are contained in the following manuscripts: Paris, National Library, 
Mss. Latin 3393, 3649, 6064; Rome, Biblioteca Vaticana, Cod. Vat. Lat. 4072; 
Oxford, Corpus Christi College, Ms. 184. 
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Ibn Hazm (d. 1064) turned the polemic method upside-down when 
he decided to use. the collation of the four Gospels to show the 
differences between them, and then turned to compare the Christian 
and the Jewish Old Testaments to deny Christ’s divinity. Such an 
approach against Islam was adopted by Christians only in the twelfth 
century, when the Koran was translated for Peter the Venerable. 
Thereafter, criticism of scriptural texts became one of the methods 
for dealing with polemics.’ 

Around 1100 the Jewish convert Pedro Alfonso (formerly Moses 
Sefardi) introduced in his Dzalogus a whole titulus to debate and refute 
Islam, using two characters—Moyses and Pedro, his former Jewish 
self and his new Christian personality—to discuss Islamic doctrine. 
There he explained why he had converted to Christianity and not 
to Islam. He seems to be the only Christian to quote the Islamic 
tradition of Amon and Moab, Lot’s sons, who created the sanctuary 
at Mecca for their idols. However, he cannot explain Muhammad’s 
reactions towards the worship of idols in the Ka’aba enclosure.* 
Another dialogue, the Disputatio Abutalih sarracem et Samuelis wudaei, was 
translated by Alfonso Buenhombre between 1339 and 1340 in Paris. 
Later, this Dominican who spoke Arabic went to Cyprus and was 
appointed Bishop of Morocco. 

Playing with the Koran in the same way as Ibn Hazm, Raimundo 
Marti hoped to demonstrate the veracity of the Scriptures. Assuming 
that the Koran accepted Christ and the Apostles, he chose them as 
a guarantee for the Gospel, making a new interpretation of the Bible’s 
characters.* 

Around 1200 Alain de Lille’s Contra paganos saw the light. The 
reason why this book is very important as regards our subject 1s that 
his conception of the whole work is very similar to Espina’s. The 
book is entitled Quadnpartita editio magistn Alani contra hereticos, valdenses, 
wudeos et paganos. Its division is the same as the Fortalittum fide’s except 
that Lille never wrote about witches and demons. The author’s inten- 
tions are also the same: to defend the Christian faith by reason 
against the new heretics and “the spread of old doctrines which 
attacked Christian faith without using divine nor human reason, thus 


77 Pedro Alfonso: Dialog, PL 157, cols. 597-606. The comment in D’Alverny, 
M. T. and Vajda, G.: “Marc de Toléde, traducteur d’Ibn Tumart”, al-Andalus, pp. 
120-121 does not give a good explanation of the problem. 

8 Chejne, A. G.: op. cit., p. 80. 

% Daniel, N.: Islam and the West, p. 49. 
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creating real monsters”. His main source was the Collectio Toletana 
and Peter the Venerable’s Contra sectam sive haeresim saracenorum. More 
will be said about the arguments he used in the next chapter. 

The other favourite source for Christian polemics against Islam 
was the Liber scalae Machomeh, translated from the Arabic Kitab al- 
Mv’rad) around 1264. Apart from the “official translation” made in 
Alfonso X’s court by the Jewish doctor Abraham de Toledo and 
Buenaventura de Siena, there were two other versions circulating in 
the Peninsula in the thirteenth century: one contained in Rodrigo 
Jiménez de Rada’s Aistona arabum and another in a manuscript from 
Uncastillo (Aragon). By the time Alonso de Espina, Juan de ‘Torque- 
mada and Pius II used it for their works, another version had become 
the most popular in Roman circles: the one by Ricoldo de Montecroce. 
The reason why sight details change in all the versions might be the 
use of different Arabic texts, or perhaps the circulation of the same 
manuscript, translated by different people for each author.*! 

The Luber scalae was part of the Islamic tradition used more to 
ridicule Islamic beliefs than because the authors really thought it was 
a basic text in Islamic religious literature.” Being in the first person 
singular, 1.e., from Muhammad's lips, it was considered to be written 
in the same style as the Koran, which used the same direct form. 
The Liber scalae was not chosen because it provided accurate informa- 
tion, but because it could be easily discussed. Obviously, the attempt 
to rationalize a schatological text such as the Mi’rad) did not help to 
understand it in the light of Christian religion. On the other hand, as 
Islam insisted on Muhammad’s inability to perform miracles, this text 


was unacceptable within a pseudo-hagiographical context, becoming 
even more difficult to understand for the Christian reader. Muhammad’s 


* D’Alverny, M. T.: “Alain de Lille et PIslam”, in Islam et chrétiens du Midi, pp. 
301-302. 

| See CE, pp. 42-44; FF, f. 121v-124v. About the Lzber scalae, the most impor- 
tant studies published are the pioneer Asin Palacios, M.: La escatologia musulmana y 
la Dwina Comedia, Madrid 1907/London 1926; Cerulli, E.: // ltbro della scala e la ques- 
tione delle font: arabo-espagnole della Dwina Comedia, Rome 1949, and by the same author, 
Nuove ricerche sul Libro della scala e la conoscenza dell’Islam in Occidenie, Vatican 1972. 
There is an edition by Mufioz Sendino, J.: La escala de Mahoma, Madrid 1949. A new 
version has appeared in French as Le lwre de Véchelle de Mahomet, ed. by G. Besson 
& M. Brossard-Dandre, Paris 1991; and a Spanish translation as Libro de la escala 
de Mahoma, ed. M. J. Viguera Molins, Madrid 1996. I dealt with the subject more 
deeply in my article “El Mi’radj en la literatura castellana del siglo XV”, Medtaevalta, 
5-6 (1994), pp. 231-246. 

* Daniel, N.: Islam and the West, p. 233. 
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ascent to the seven heavens is used by Espina under the heading 
“About the foundations of Muhammad’s law”, and is a clear example 
of deformation of Islamic thought to demonstrate the evil contained 
in it. After a nocturnal pilgrimage to Jerusalem (is7a’) mentioned in 
the Koran 17, Muhammad was taken to the seven heavens by Gabriel 
by the ladder mentioned in the Latin title for the book. There, he 
met angels and prophets until he finally entered God’s sanctuary. 
God himself showed his pleasure in meeting Muhammad, and promised 
him the salvation of his people if they fulfilled his commandments 
(the pillars of Islam). It would appear, then, that Alonso de Espina 
did not hesitate to attribute to this book the same rank as the Koran, 
an idea which would horrify any Muslim then and now. 

The difference between European and Peninsular writers was that 
Muslims were present in the everyday life of the latter. Therefore, 
no chronicler or theologian writing about crusades in the Holy Land 
ever produced treatises such as the Spanish ones. When William of 
Tripoli, a Dominican in the convent of Acre, wrote his De statu sara- 
cenorum around 1273, his purpose was more informative than polem- 
ical. The book was adressed to Latin Christians, not to Muslims.” 
The circumstances surrounding its wnting were related to Gregory 
X and his desire to know about Islam. The optimistic friar was per- 
suaded that the end of Islamic power was close, as the ‘Abbasid 
caliphate decayed in Bagdad (1258). ‘The natural conclusion for Islam 
was conversion to Christianity, and the third part of his book was 
precisely an attempt to bring together both religions by making the 
Bible a source for the Koran.** 

Within the same tradition, Raimundo Llull’s Book of the Heathen 
and the Three Wise Men (c. 1270) mirrored Abelard’s Dualogus inter 
philosophum, iudaeum et chnstianum in being more objective than apolo- 
getic. The three characters tried to prove the truth against each 
other, for the pagan to convert to one of them. While the Jew and 
the Muslim exposed the differences among their fellow-believers, the 
Christian had enough with the simple explanation of his doctrine. 
Worth noting is the fact that, at the end of the book, each contender 
excused himself in case he had offended any of the others. Although 
the book seems to have been written in Catalan, Llull said that he 
had written it “in the way of the Arabic Book of the Heathen”. Whether 


* Kedar, B.: of. cit., pp. 145-146. 
* Lavajo, J.: op. cit, pp. 364-368. 
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it was copied or translated from an Arabic source, or one of his for- 
mer works in Arabic, is not known.* 

Llull’s most succesful method of attacking the Koran was to reduce 
it to a common object instead of considering it “the miracle” of Islam. 
He would produce a work in the style of the Koran which showed 
his admiration for the sacred text. The subject chosen was also a 
dear one to Islam: the names of God. This was the origin of the 
Cent noms de Deu,*® a book which was not quoted by other Christian 
authors, but whose method was the most revolutionary in the context 
of polemics. Primarily, because it did not despise the Koran from 
the beginning nor did it start by questioning its divine origin—some- 
thing the Muslims would never tolerate—and secondly, because it 
tried to assimilate the Muslim way of reasoning regarding religion, 
instead of just writing an apology of Christianity. 

Finally, Llull’s Liber de partictpatione christianorum et saracenorum was 
an attempt to demonstrate by means of philosophy how many things 
the two religions had in common referring to the main subjects of 
the polemic: Trinity and Incarnation. He had just returned from the 
council of Vienne, whose resolutions were establishing the need for 
the clergy to learn languages and considering the state of continu- 
ous war between the knights of Saint John and Islam. He thought 
that a peaceful method involving discussion of doctrines would prove 
to be successful in granting peace, and so he wrote his treatise ded- 
icated. to Frederick of Sicily. 

We have mentioned Pedro Pascual before, a Mercedarian who 
became Bishop of Jaén in 1294. He adopted such a critical style in 
his treatises against Islam, which he wrote while he was a prisoner in 
Granada, that even other Christian authors considered him excessive. 
Pedro Pascual used to travel to Granada with a safe-conduct to visit 
the captives until he was imprisoned. He managed to preserve his 
licence to preach to the Christians within the city, but finally was 
killed accused of proselytism among the Muslims in 1299. His trea- 
tise was quite hard and biased. 

There is no figure in the fourteenth century to be compared with 
these polemicists, before the trend towards Islam in literature started 
to deviate towards violence. From all this, it follows that the origins 


*® See the introduction of Llul, R.: Le lwre du gentl... Paris 1966. 
*® See Cardaillac, L.: op. cit, p. 314. About the names of God in Islam, see Ibn 
al-‘Arabi: El secreto de los nombres de Dios, ed. by Pablo Beneito, Murcia 1997. 
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of the arguments used by Alonso de Espina, Juan de Torquemada, 
Juan de Segovia and Pedro de la Cavalleria must be traced back to 
this evolution of the polemics about Islam. Historical circumstances 
and the preferences of each author determined the more or less bel- 
licose message of their works. A complete list summarizing all the 
sources hereby discussed can be found in appendix II. 


Tabraries: An Approach to Diffusion 


Although the difficulties in tracing the “library-history” of the treatises 
on Islam is great, the results provide some useful information. The 
Spanish manuscripts from the College of Navarre in Paris (founded 
in 1304) were distributed among the most important libraries in the 
city.” The Collectio Toletana manuscripts in the National Library of 
Paris and the Vatican Library are bound together with the Liber 
scalae Machomet helping to attribute the latter to Muhammad him- 
self, a great mistake found in all the treatises which mention it. 
Other copies also contained the Prophet’s genealogy and Alfonso 
Buenhombre’s Disputatio Abutahb sarracent et Samuels iudaei, a transla- 
tion of the Epistle of al-Kind:.* Juan de Segovia himself owned a copy 
of Hermann of Carinthia’s works which contained more or less the 
same texts. The last striking coincidence is the binding together of 
Buenhombre’s Disputatio with Cavalleria’s <elus Christ in a fifteenth- 
century manuscript from the Royal Library in Naples, which was 
later transferred to the Royal Library in Blois and finally to the 
National Library in Paris.”” These associations help to explain why 
there had been no great advance in the use of Arabic sources in 
polemic treatises since the twelfth century. Only authors such as Marti, 
Lhull, Montecroce, Juan de Segovia or Alonso de Espina, who incor- 
porated some new first-hand information, can be considered as taking 
a step forward in literature on Islam. And this advance was due 


*” From the College of Navarre, the National Library of Paris owns 124 mss.;. 
L’Arsenal, 102 and the Mazarino, 130. The total amount was approximately 1272 
manuscripts, making one of the most important hbraries in Paris before dissolution. 
From Martin, H.: Catalogue des manuscnts de la Bibhothéque de VArsenal, Paris 1899. 

* FF, f. 121v; CE, f. 7r. The manuscripts are BNP, Latin Ms. 6064 and Ms. 
Vat. Lat. 4072 respectively, both dated in the fourteenth century with notes from 
the fifteenth. 

* BNP Mss. Latin 3649, 14503; Bibliothéque de !’Arsenal, Ms. Latin 1162. 

°° BNP, Ms. Latin 3352. 
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either to their knowledge of Arabic, their collaboration with Muslims 
or their use of more or less reliable witnesses. The rest were reduced 
to encyclopaedic efforts to summarize already-known information. 

Starting with the fifteenth-century authors’ “library-history”, Caval- 
leria’s Xelus Christ was diffused in the area of influence of the Catalan- 
Aragonese monarchy. The manuscript was copied for the convent of 
San Pere de les Puelles in 1475. The fact that a minor convent had 
a copy proves a certain diffusion beyond the high clergy or citizens 
of Saragossa. The book was also published in Venice (1592), coin- 
ciding with the converso issue, and in Rome (1606). Both editions 
were acquired by people in Spain and the one now in the Biblioteca de 
Catalunya was owned by the Inquisition tribunal based in the city. 

Unfortunately, Torquemada’s Contra errores was not widely diffused 
until it was published after 1508 in Paris and in 1606 in Rome. The 
manuscript was kept in the Vatican Library until the Morisco issue 
caused a revision of all the information available about Islam, and 
helped these short treatises to come to light. 

Not even Juan de Segovia’s De mittendo gladus deserved much atten- 
tion, despite all the correspondence devoted to it by famous figures 
in the Curia. When Pius II’s generation of prelates died, the manu- 
scripts of his method remained in the ecclesiastical libraries (the ex- 
tant copy being in the cathedral of Seville). But in any case Juan de 
Segovia was probably the man who did most for the knowledge of 
Islam. The transfer of his brary to the University of Salamanca is 
one of the richest testimonies of his work.°?' The first section, formed 
by thirty-seven parchment manuscripts, included three related to 
Islam: a late version of De mittendo gladus which mentioned the dispute 
with the Granadan ambassador, the Koran translated by Robert Ketton, 
and a copy of the De muittendo gladus which was probably the one 
studied by Francisco Sancho in 1565 to make a copy for the Inquisition 
(once again, the revival of old treatises to face the Morisco problem). 

Among the books regarding faith there is Jean de Rocquetaillade’s 
Nova expositio or Commentum super prophetia Cyrilli eremitae presbytert simul 
cum commento Joachim’? Given the sources quoted by Espina, it is 
very likely that his refutation of Muhammad’s prophethood might be 
taken from this source. In section four, “books devoted to preaching”, 


*! Hernandez Montes, B.: Biblioteca de Juan de Segovia, on the manuscripts 210-211 
of the University of Salamanca Library, dated 1457. The books are arranged by 
subject-headings. 

°2 Ibidem, pp. 99, 253. 
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there is another copy of the Koran by Ketton and a compilation of 
Vincent Ferrer’s sermons, some of them delivered in Salamanca at the 
time when Juan de Segovia was a student there. Finally, among the 
books on Scriptural commentaries, there was one including Muham- 
mad’s genealogy, life and successors: it has been identified as a copy 
of Hermann of Carinthia’s De generatione Mahumet and probably a ver- 
sion of the Chronica mendosa saracenorum, both of them in the Collectio 
Toletana, and given to him by Nicholas of Cusa.°? 

Section eight of the subject classification includes the books “refer- 
ring to the refutation of Muhammad’s sect”, given by special will 
“so that such a great multitude of souls redeemed by Christ should 
not perish due to ignorance”.** This legacy is most interesting: firstly, 
the Koran translated by Juan de Segovia and ‘Isa ibn Djabir together 
with some commentaries: the Summarium psalmorum, a brief explana- 
tion of the suras started by ‘Isa ibn Djabir while still in Spain and 
which he ended in Ayton, an exposition of Islamic doctrine in thir- 
teen articles, a note on the abrogations and some information about 
Muhammad. Unfortunately no copy has been found of Segovia’s two 
treatises Exrores legis Mahumeti excerpti de libro legis ypsius, Alchoran nominato 
(1455) and the treatise he wrote for ‘Isa ibn Djabir. There were also 
a copy of the treatise by San Pedro Pascual, which is criticised, a 
demonstration of Christ’s divinity, an answer to ‘Isa ibn Djabir’s letter 
and another Koran written in Arabic—probably in Granada®—which 
might be the one used by ‘Isa ibn Djabir to translate in Ayton. It is 
striking to see how indebted Espina was to this collection of manu- 
scripts. It is enough to compare the list of his sources with these: most 
of them are mentioned, or else quoted without a proper reference. 

The author who enjoyed a broader audience was by far Alonso 
de Espina, and not only in the Peninsula but throughout Europe. 
The Latin version of the Fortaittum was copied for Bishop Pedro de 
Osma as early as 1469. This bishop ordered a great number of manu- 
scripts for the library of his see, among them Raimundo Marti’s Pugio 
fida, copied in approximately the same period as the Fortahtiium by 
a parish priest of Sigiienza (Guadalajara). There is another mention 
in the general index for the library of El Escorial at the end of the 
sixteenth century, but unfortunately the manuscript has disappeared.” 


°° Ibidem, p. 263. 

** Ihidem, pp. 34-35, 107. 

> Ibidem, pp. 108-113. 

6 It is recorded as ms. I.E.18. It probably disappeared during the plunder in 
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The last extant manuscript was ordered by Bishop John of Magdeburg 
and finished around 1471. 

In the same year the first edition of the Fortalitium appeared and, 
from then on, others came out in Lyon and Nuremberg.”’ The 
incunabula and their traces can nowadays be found in the most 
unexpected of Spanish libraries: the monastery of La Vid (Burgos) 
owns a copy of the Nuremberg edition (1495) which was bought by 
its Premonstratensian founders.*® In 1621, the monastery of San Juan 
de Corias (Oviedo) had recorded a volume of the Fortalitum (1587).°° 
The inventory of the hbrary belonging to Luis de Acufia, Bishop of 
Burgos (d. 1495), a famous patron of the arts, also includes a copy 
of the Fortalitium.® These catalogues prove the diffusion of Espina’s 
work among the clergy, no matter if it was regular or secular, directed 
at important bishops or tiny monasteries. However, it has been impos- 
sible to find a copy of his book in any noble library of the time, 
which means that his intended public would never get hold of the 
information he provided except through members of the ecclesiasti- 
cal status. | 

Translations into French started to be made at the end of the 
fifteenth century by a certain Pierre Richart, called L’Oiselet, a priest 
from Marques (France): there are two manuscripts of this version, in 
Paris and Bern, and several others of a French translation without 


the Napoleonic wars. See Antolin, G.: Catdlogo de los codices latinos de la Real Bibhoteca 
de El Esconal, Madrid 1923. 

7 All the editions are mentioned in Palau y Dulcet, A.: Manual del librero hispano- 
americano, vol. 5, under the heading Espina. Also in Reinhardt, K. & Santiago- 
Otero, H.: Biblioteca biblica thénica medieval, pp. 63-64, but it is incomplete. 

% See Vallejo Penedo, J. J.: “Catalogo de los incunables de la biblioteca del 
monasterio de La Vid”, Relgién y» cultura (1988), pp. 609-629. The only engraving 
of this edition is placed before the incipit of the first book. The motif is the gen- 
eral fight against the enemies of faith, as is found in the main manuscripts. ‘The 
bearded Muslims are depicted wearing a cap in the Morisco fashion and a long- 
sleeved tunic. His weapons are a scimitar and a halberd. Obviously, the picture 
includes elements of the Turkish influence typical of the last years of the fifteenth 
century. Besides this miniature, there are marginal notes made by a reader—prob- 
ably a Premonstratensian. The ones corresponding to the Saracens’ war start in 
Muhammad’s genealogy, with some references to banners carried by his ancestors 
and drawn in the margin of page 323. The next illustration corresponds to the 
episode of the cleaning of Muhammad’s heart, and its weighing by angels: there 
are scales with a heart on one of the plates (p. 324). 

°° Inventario de los fondos... de San Fuan de Corias, Oviedo 1621. Madrid, AHN, 
f. 45r. 

°° Lopez Martinez, N.: “La biblioteca de Don Luis de Acufia en 1496”, Hispania 
(1960), p. 81. The inventory is dated 19 December 1496, when his possessions were 
transferred to his son Diego (Archive of the Cathedral, Burgos 39/2, f. 425v—429r). 
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mentioning the author.®' The clue to his success is given by the re- 
mains of the fifteenth-century German translation preserved in Stuttgart, 
a summary of the ninth consideration on the expulsion of the Jews. 
Obviously, as soon as the conquest of Granada was over, nobody was 
interested in the defeat of Muslims in the Peninsula except its own 
inhabitants. The editions in different languages continued to be pub- 
lished as a guideline for the Inquisition. This was the reason for the 
widespread interest the book deserved for more than two centuries 
after its writing. 


$! See Reinhardt, K. & Santiago-Otero, H.: op. cit., p. 64. 
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CONTRA ERRORES MACHOMETI .. . 


Structure of the Treatises 


There is a great difference between what can be considered the 
external structure of fifteenth-century treatises shown in appendix II, 
and the internal cohesion of doctrinal, historical sources and series 
of exempla used to illustrate the general scheme. The contents of 
the books are never balanced. For a start, the space devoted to Islam 
varies depending on the type of work. Juan de Segovia’s is a short 
treatise (éractatulus, opusculum) and Islam is the subject in itself: Cavalleria’s 
Kelus Chnsti is dedicated in the first place to Jews, so Islam is refuted 
in just one chapter, although it is mentioned in several others. The 
case of Juan de Torquemada is similar to that of Juan de Segovia, 
Nicholas of Cusa and, in a different way, Jean Germain. Espina’s is 
therefore one of the last type of works defined, being a summa against 
all the enemies of the Church. The book devoted to Islam is neither 
the longest (which 1s the one about Judaism) nor the shortest (the one 
about witches) and is placed fourth, probably following the order of 
Alain de Lille’s Quadnparhtus. If it were for its importance for Peninsular 
clergy, it would have been placed before the book on heretics. 

The group of writers studied here are heavily indebted to their 
predecessors, starting from the ninth century. However, development 
of methods and concepts and changes in the historical situation make 
their treatises resemble much more the works produced after the 
thirteenth century. For general structures, the most important sources 
were Ricoldo de Montecroce’s Reprobatio Alchoran, Alain de Lille’s 
Quadripartitus, Rarmundo Marti’s Tractatus contra Machometum, and for 
Jean Germain the different dialogues mentioned in previous chapters. 
The information taken from the chronicles will be discussed later 
in this chapter, but it does not constitute a part of the external struc- 
ture because it did not help to organise, but rather to illustrate, 
specific points. 

Usually the authors had the same basic scheme: first of all, some 
kind of introduction helped to pose the question of Islam. Next, a 
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list of Muhammad’s errors and their refutation, which could some- 
times be found following each individual error. Finally, the last chap- 
ters summarized the authors’ aims, together with the proposed solution 
to the problem which, no matter how or when, was the defeat of 
the Saracens and triumph of the Christian faith. The length of this 
last part, which is the core of the books, varies according to the 
definition of the plan of action: Espma and Juan de Segovia are 
much more determined about what measures should be taken against 
Islam, while Torquemada is more succinct, for he is merely sum- 
marizing the Pope’s appeal to the crusade-—in only one chapter. 
Subjects for Islamo-Christian polemics have already been studied 
from the theological point of view in extensive works.’ Juan de Sego- 
via, Cavalleria, Espina and ‘Torquemada share the same arguments; 
their only innovation is presentation and connections. Discussion of 
Christian doctrine at times followed a catechetical programme, and 
at times took the form of a refutation of the most important Islamic 
objections to Catholic faith. In some cases these matters coincided 
with Byzantine objections—to the cult of images, for example—, or 
with the reasons given by heretics to leave the Roman Church. Usually 
the argument was twofold. Faith and morals were the main areas 
of conflict.? In matters of faith, the explanation of the Creed was 
one of the most successful topics. While the rest of the authors chose 


' For a study subject by subject, see Masson, D.: Monothéisme coranique et monothé- 
sme biblique: doctrines comparés, Paris 1976, and the classic Peters, F. E.: Judaism, 
Christianity and Islam. The classical texts and thew interpretation, Princeton 1990. Among 
the books devoted to this aspect, the compilation of articles by Baker, D.: Relations 
between East and West in the Middle Ages, Edinburgh 1973; Bouamama, A.: La littéra- 
ture polémique musulmane contre le crishanisme depuis ses onigines jusqu’au XIII’ siécle, Argel 
1988; Cardaillac, L.: Morscos _y cristianos, un enfrentamiento polémico (1492-1640), Paris 
1977/transl. Madrid 1979, for the sixteenth century; the classic Daniel, N.: Islam 
and the West, Edinburgh 1960/1993; about Byzantine polemics, see Khoury, A.-T.: 
Polémique byzantine contre V'Istam (VILH—-XIIT’ suecles), Leiden 1972; Moubarac, Y.: L’Islam 
et le dialogue tslamo-chréten, Beirut 1972-73, and Sweetman, J. W.: Islam and Christian 
Theology: a study of the interpretation of theological ideas in the two religions, London 1947. 
Other articles are: Anawati, G. C.: “Polémique, apologie et dialogue islamo-chrétien. 
Positions classiques médiévales et positions contemporaines” Euntes docete, 22 (1969), 
pp. 375-452; Epalza, M. de: “Notes pour une histoire des polémiques anti-chrétiennes 
dans l’Occident musulman” Arabica. Revue d’Etudes Arabes, 18-1 (1971), pp. 99-106. 

* The following argument is based on the work about the nature of preaching 
by D’Avray, D. L.: The Preaching of the Friars, pp. 82-85, referring to Richard 
Wetheringsett’s summa “Qui bene presunt”. The plan of this work, conceived as a 
manual, corresponds to the list of subjects to be preached, showing once more the 
close links between preaching and treatises. 
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to discuss its clauses one by one, Espina included in his fifth consider- 
ation the whole argument about the twelve articles of faith. 

In the field of morals, the discussion was focused on three oppo- 
sitions: Christ versus Muhammad, Bible versus Koran and Christians 
versus Muslims.’ Generally, fifteenth-century authors did not try to 
follow Islamic doctrine through Islamic sources because of the lan- 
guage, so it was easier for them to organize the matter according 
to Christian dogmas, although this led to a number of deformations 
of Islamic traditions. Even one of the best-informed writers, Raimundo 
Marti, had problems in dealing with the concept of Paradise, marriage, 
adultery, repudiation and sodomy, which were unconceivable for 
Christians. 


Vocabulary 


The terms used for Islam and Muslims are one of the easier systems 
to measure the degree of rejection a particular author felt against 
that religion. The best classification of anti-Islamic terms has been 
made by Lavajo,* referring to the works of ninth-century polemicists. 
Although much earlier in time, many of these names remained in 
use until the fifteenth century. For Muslims, the most common denom- 
inations were Chaldeans, Saracens, Hagarens or Ishmaelites, Arabs, 
Moors, Infidels, Pagans or just the Enemies. Islam was considered 
a heresy, a sect, a false religion, a superstition, an error, an invention 
of the devil, a deadly poison, an iniquitous law, a sacrilege, a forgery, 
etc. All of these names were used to provide the reader with stereo- 
typed images which introduced new arguments, but it is interesting 
to note that most of these words were taken from the Bible. ‘These 
anachronisms reduced the understanding of sects and internal fighting 
between the different groups of Muslims. The unity of Islam was 
thus emphasized, although the chronicles referred to internal struggles 
in the Peninsula.’ In the context of Iberian literature, the meanings 
can be established as follows: 


3 Lavajo, J.: op. cit., I, p. 130. 

* Ihdem, 1, pp. 120-121; 203-205. 

> Richard, B.: “L’Islam et les musulmans chez les chroniqueurs castillans”, Hesperis- 
Tamuda (1971), p. 120. 
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~ “Chaldean”, taken from the Biblical name of the tribes which 
inhabited the region later known as Arabia, appears in the Chronicle 
of Alfonso IIT (c. 880). 

— “Saracen” designates a member of the rival religion. To become 
a Saracen meant to become a Muslim. Saint Jerome had wrongly 
used the etymology of “sons of Sarah” in his In Ezechielem. Since 
then, ecclesiastical literature always used the name and urged chron- 
iclers to do so. However, it was more accurate according to tradition 
to use the name “agaren”, meaning “son of agar”, since the Arabs 
were believed to come from the clan of Abraham’s slave agar. Obvi- 
ously, descent from a slave was considered pejorative in the eyes of 
Christians, who claimed to descend from Sarah’s legitimate branch. 
As Ishmael was outside the Covenant so were the Saracens, according 
to Bede.® 

Another suggested etymology is the Arabic sharguyin, meaning “the 
Orientals”.’ In the Chronicle of Alfonso IT, the term had gained a pejo- 
rative sense in the description of Islamic triumphs. The Chronicle of 
Alfonso VII (twelfth century) used “Saracen” as the general name for 
all Muslims in the Iberian Peninsula, while differentiating their ethnic 
origins by means of other Biblical names: the people from Cordoba 
were Amorrheans, Almoravids were Moabites, and Andalusians were 
Hagarens or Ishmaelites. It is difficult to find such precision in other 
sources, at least in European ones.® 

— “Tshmaelite” also had a Biblical origin: the sons of Ishmael.’ 

— “Arab” is used for an ethnic and linguistic entity. The Arabs 
were the pre-Islamic inhabitants of the Arabian Peninsula. By exten- 
sion, it was applied to Muslims living in the same region, and their 
descendants established in the Iberian area. It was also used for the 
groups of population who kept Arabic as their language in the Iberian 
kingdoms while it was being replaced by vernacular Romance. It 
was used in this sense by Pedro Alfonso.'° 


© Kedar, B.: op. ci., p. 91. In provengal, “sarrasine” was used for a non-modest 
woman—perhaps because that is how Christian women who accepted living with 
Muslims were called. See Simon, O.: Z4 sarrasin dins la hteraturo prowengalo, ‘Toulon 
1974. 

” Barkai, R.: Cristianos y musulmanes en la Espaiia medieval, p. 34. 

® Southern R. W.: Western Views of Islam, p. 14. 

9 Ibidem, p. 144. 

10 Cf. Kedar, B.: op. cit., p. 91. 
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— “Moor” (mauri) was used for the Berbers from North Africa since 
the Chronicle of 741. It was currently used in documents from every 
Christian kingdom in the Peninsula, as opposed to the literary 
“Saracen”. !! 

— “Barbarian” was an influence from classical authors used in the 
Chronicle of Alfonso VII,' 

— “Mudejar” was a localism from the Arabic mudaddjan, meaning 
tributary, vassal. It is found in documents to designate Muslim vas- 
sals of Christian kings in the Peninsula from the fifteenth century on- 
wards.'* Its use as a pejorative, marginal term is not real, despite the 
opinion of some experts. In my opinion it is just a word suited to 
a particular social fact which needed acknowledgement in language. 

Epic songs show a number of different ways to call individual 
Muslims: some have Christian names, such as Felix; others are taken 
from the Bible or classical mythology, and appointed according to 
the features of the character for, while a Muslim was a pagan, he 
was not necessarily evil; sometimes Arabic names are found, more 
or less changed when translated into Latin or vernacular languages.'* 

Alonso de Espina used real Arabic names, for he was relying on 
historical sources, but again they change according to Peninsular Ara- 
bic (which had its own pronunciation) and to their translation into 
Latin.'? However, they are usually understandable. A worse render- 
ing is observed in the editions of the Fortahtum made outside the 
Peninsula. Some examples are: “Avdalla” for ‘Abd Allah; “Gibla Tarif” 
for Djabal Tariq (Gibraltar); “Abderramen” for ‘Abd al-Rahmaan," 
etc. Phonetically all can be considered correct according to medieval 
spelling. The rest of the authors only speak of Muhammad, so there 
are no further difficulties. 


' Cf. Barkai, R.: op. cit, p. 21; Cagigas, I. de las: Los mudégares, p. 63. 

'? Barkai, R.: op. cit., p. 144. 

'5 Cagigas, I. de las: Los mudgares, p. 59. 

'* Vernet, J.: “El conocimiento del Islam...” BRABLB (1965-66), p. 353. 

'? For a study on Arabic words in Spanish, see Terés, E.: “Antroponimia hispano- 
arabe (reflejada por las fuentes latino-romances)”, Anaguel de estudtos arabes, I (1990), 
IT (1991) and HI (1992); Corriente, F.: Arabe andalust_y lenguas romances, Madrid 1992; 
Ferrando, I.: El dialecto andalust de la Marca Media. Los documentos toledanos de los siglos 
All y Xf, Zaragoza 1995. 

16 See FF, f. 142rv, 144r, etc. 
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The use of symbolism and commonplaces is one of the intellectual 
weapons mastered by ecclesiastical writers. In fact, it was necessary 
to ensure understanding by social groups who were less familiar with 
theological vocabulary. Among the clergy, rhetorical exercises contrib- 
uted to enhancing prose, and were considered a proof of authority. 
Our authors would, therefore, make an extensive use of these “intel- 
lectual weapons”. In a context such as the Iberian Peninsula in the 
fifteenth century, the most effective symbol was doubtless the use of 
military figures. Historians agree in attributing a belligerent mood 
to all these authors.'? And indeed, it was in the air. 

The first to use this style was Raimundo Marti in 1278, when he 
called his treatise against Jews Pugio fidei, the “dagger of the faith”. 
The sword of the divine word was a motif already included in Biblical 
texts and broadly used in ecclesiastical literature. Marti wrote the 
Pugio on command from his superior in the convent of Saint Catherine 
of Barcelona, who himself had received the order from the highest 
prelates. Other figures involved were King Jaime I of Aragon and 
Raimundo de Penyafort, former general of the Dominican Order. 
For all of them, the Pugio meant a dagger to allow preachers and 
defenders of the Christian faith to cut “the bread of the divine word” 
for the Jews, at the same time as they “strangled their impiety and 
killed their fury against Christ”. The title might have been suggested 
by the patrons of the work themselves, as a dagger to defend and 
promote Christian faith while destroying non-orthodox doctrines. As 
no enemy was considered more dangerous and inevitable than Judaism, 
that should be the target for Marti. On the other hand, the dagger 
should penetrate deeply into the secrets of the adversary to neutralize 
his attacks on the Christian faith." 

Chivalric ideals had their place among religious theory, especially 
in a territory where war against Saracens was the background for 
any chivalric action. As a result, the fifteenth century was a time 
when military symbolism flourished in literature.'? And not only in 
polemics: Diego de San Pedro defined his Carcel de amor (The Prison 
of Love) as a fortified tower with three corners and a high stair. 


'? Ribera Florit, J.: of. cit., p. XIX. 

18 Lavajo, J.: op. cit., Il, pp. 446-447. 

'? I have omitted references to earlier writers to make the argument more easy- 
going, but military allegory can be traced back as far as the Psychomachia written 
by Prudentius (348-410 A.D.), and certainly to St. Augustine’s City of God. 
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According to the explanation of the prisoner in the tower, the foun- 
dations were his faith; the four pillars above, his understanding, his 
reason, his memory and his will; the three images which crowned 
the tower were Sadness, Distress and Effort, whose strength were 
the chains which tied the man; an eagle, meaning his mind, stood 
over a capital and finally, the staircase was the Anguish which led 
the prisoner to his state. The metaphor continues describing each 
detail in the scene leading to the tale of the prisoner’s love story.”’ 

Indeed the fortress was a commonplace in Castilian medieval lit- 
erature. Therefore, it is not surprising that Espina chose this symbol 
to write about the enemies of the Christian faith. In the first manu- 
script of the Fortahtium from the cathedral of Burgo de Osma,”! ordered 
by Bishop Pedro de Montoya (1454-75) among a great collection of 
books signed by his chaplain and secretary Garcia of San Esteban 
de Gormaz, the miniatures represent this idea once and again. The 
miniatures are not signed and have been attributed to the Master 
of Osma, a Jeronimite monk called Spinosa.” Art historians have 


*” Diego de San Pedro: Obras, pp. 118-125. 

*! In the French version of the National Library of Paris, Ms. Franc. 20067, 
dated 1480, the motifs are very much the same as in the Latin version. On the 
first page there is a coat of arms from the House of Burgundy, with the Golden 
Fleece and the device “Plus est en vous”. The main scene is again the fortress of 
faith housing the Pope and prelates, while women defend it with spears from the 
windows. Around the tower, several figures with courtly and more popular robes 
also have lances. There are heretics, anti-popes and bishops, but no Jews or Muslims, 
or even devils. A landscape in the Renaissance style provides the background. A 
frame of vegetation finishes the page. The same scheme is repeated for each book, 
changing some slight details, such as the attitude of women in the windows, the 
figures within the decorative frame and the characters around it, which depend on 
the part of the work. Saracens were represented according to a simplification of 
patterns common to most Northern European manuscripts of the time. Around the 
tower there are still some bishops, one of whom is threatened by a Saracen with 
a lance. He is wearing a long robe, and a Turkish turban. To the left are two 
Christian ladies and a lord, and to the right four more ladies look at two men 
fighting, one of them a Saracen, dressed as the one described before, and the other 
an armoured knight with a turban. These characteristics are shared by the men in 
the vegetable frame. Saracens were represented according to a simplification of pat- 
terns common to most Northern European manuscripts of the fifteenth century. 
Whereas in the Iberian Peninsula their features varied from the Christian ones, 
these looked rather as courtiers in disguise. The text contributed to differentiate 
what Europe understood for “Muslims”—Turks—, as opposite to the Iberian image— 
Northern Africans. It must be noted that illumination in Germain’s Débat is more 
adjusted to the general contents, and more balanced in that every book has just 
one miniature. The same pattern is followed by the French version of the Fortalitum 
kept in the Bibliothéque du Roi in Brussels. 

“2 Las edades del hombre: libros y documentos en la Iglesia de Castilla y Leén, Valladolid 
1990, p. 384. 


Ana Echevarria - 978-90-04-62426-9 
Downloaded from Brill.com 12/02/2023 09:08:59AM 
Via Wikimedia 


108 CHAPTER FIVE 


considered them within the Hispano-Flemish Humanistic style,” 
although they have survivals from the Gothic International period. 
However, the miniatures are still unfinished, i.e., still sketches without 
any colour in most cases, and lacking details. 

Only one part of the manuscript is illuminated, save the initials 
at the beginning of each new book and a splendid miniature in the 
incipit, which can be defined as an illustration “in the broad sense”,** 
based on the general contents of the book. It depicts the fortress of 
faith defended by angels and Christian knights against an army of 
Muslims, the heretics who are undermining the foundations, Jews in 
chains who try to persuade them by words, and devils and witches 
who surround the fortress everywhere. Inside the castle, the Christian 
army is ready to defend it, the Pope in the centre surrounded by 
prelates and kings. On the highest tower, which bears the inscrip- 
tion “Tower of strength facing the enemy”, Jesus commands a host 
of angels who are fighting a parallel war against demons. The cross 
of the Order of Santiago is drawn on all the shields. 

Outside the castle, the “crusader king” is fighting the Muslim army 
on horseback, together with his knights. The bearded Saracens run 
away below. There are three small devils on the scene, claiming 
their influence on the fighters: “Saracens are mine”, the one below 
the central scene is saying. On the fortress there is another device: 
“We confess that Jesus Christ is truly God and a true man”. The 
whole scene is an allegorical illustration of the four books in the 
Fortalittum. Therefore, it has a didactic-moral function, even more so 
if we think that it is the only non-profane illustration in the book. 

According to the definition at the beginning of the Fortaltium, the 
five books into which it is divided are the towers of its “fortress of 
the faith”. The first book” gives more details about the armour 
which Christians must wear to fight their enemies: it consisted of 
several virtues, such as continence, justice, the example of the saints, 
the shield of faith, the galley of hope, etc. Likewise, preachers should 
use their own armour, which was precisely the word of God they 
had to teach. And they should have the courage of a lion, a famous 
characteristic for every hero in epic narrative. This idea was already 


*> Dominguez Bordona, J.: Miniatura, pp. 191-197. See also by the same author 
“Diccionario de iluminadores espafioles”, BRAH, 140 (1957), pp. 49-170. 

+ Smeyers, M.: La miniature, p. 49. 

2° FF, f. Lr. 
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suggested in Alfonso X’s Setenanio, law 108, where it says: “Item, as 
well as temporal armours were established for the defense of flesh, 
spiritual ones were devised for defending from the devil”.”° The fol- 
lowing books deal with heretics, Jews, Muslims and witches. There 
are only three illuminated capitals and one illustration depicting the 
topos of the dissecration of the Holy Host in the book devoted to 
Jews, as well as the opening page depicting the coat of arms of Bishop 
Pedro de Osma, and a figure of Mary.” 

Most of the illustrations correspond to book IV, devoted to Muslims, 
although it is difficult to say why. Illustrations should have the dou- 
ble function of underlining the value of some passages of the book 
and complete the meaning of the text. Taking the whole work, the 
book about Jews seems to be more valuable to Espina than the one 
about Muslims, so the relative importance of the subject is not the 
answer. That book IV is dominated by its ninth consideration, a tale 
of one hundred and fifty-eight battles fought between the two reli- 
gions, including 90% of the miniatures illustrating the original man- 
uscript gives some clue. Most of them are scenes of war, and according 
to what has remained, room was left to fill in at the places where 
illuminations were intended, so the layout of this manuscript was 
carefully designed. Probably the use of chronicles and illustrations as 
exempla was the reason to illustrate only this part of the book, as 
shall be explained 

Jean Germain, in his Exhortation a Charles VII pour aller autremer used 
Psalm 147 as an appeal to the militant Church betrothed by Christ 
in the cross, to become a triumphant Church through victory over 
Islam, the main cause for unrest in the known world. Peace reigned 
before Muhammad’s arrival—and here he elaborates a geographical 
study of all the regions where the Christian Church had flourished— 
but after him, Islam swung the balance. A long legendary chronicle 
of French military triumphs over the Saracens starts at this point, 
parallel to Islamic misdeeds through the centuries. The names of 
Charlemagne, Geoffrey of Bouillon, Clovis, the king of Cyprus, Prester 
John and Saint Louis were an example for Charles VII to follow 
on the path of crusade, before the Turks conquered Constantinople.” 
In his other work, the Dialogue du crestien et su sarrasin, Germain 


*© Alfonso X: Setenario, pp. 260-263. 
27 FF, f. 9r, 26r, 38v, 55r, 72r, 108r. 
*8 Germain, J.: Exhortation a Charles VII, f. 3r—12r. 
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interpreted the Acts of the Apostles in the same light. Book III 
describes the “conquests” made by the Apostles in the manner of new 
Alexanders. They are “knights” who perform “chivalric duties and feats” 
for the Christian monarchy, or senators in the Roman tradition. 

Another military symbol used by Espina was the reference to 
Muhammad’s predecessors carrying banners or standards, in the 
chapter devoted to his origins. Banners were associated with war, as 
symbols of battle and victory, and thus would be understood by any- 
body familiar to the ideas of crusade and war. The “soldiery of 
Christ” (militia Chnst) had a corresponding “banner of Christ” (vexillum 
Chnstt), namely, the cross, the symbol of the passion and redemption, 
the sign of Christ’s victory (vexillum crucis), which was later used to 
mean the cross sewn onto the clothes of the crusaders.”? Likewise, 
Isma‘il, Nizar and Muhammad himself had their own banners with 
three inscriptions: “haughtiness of life”, “vanity of the world” and 
“lust”, representing evil.’ Actually, Espina was also referring to a 
habit of the Islamic world where, from the earliest times, the Prophet 
or the caliphs bestowed holy banners upon their generals at the 
beginning of a war. Generally Arabs tied their flags to a staff only 
before battle.*! 

In the account of wars of the Fortalitium, banners also had a special 
place, connected to Saint James’s apparitions. They had been used 
by the Church from the eleventh century in processions, they were 
mentioned in Church inventories, etc., but there was still a distinction: 
church banners were long staves turning into crosses at the end with 
small cloths hanging from transverse bars overhead, differing from 
war banners in which the flag was affixed directly to the staff. Kings 
asked the Pope for banners of the saint before going to war, as was 
the case of the vexellum Sancti Petr. They were religious symbols, 
pledges of divine protection and victory. On the contrary, those 
carried by Muhammad and those of his kinship meant a pledge to 
the devil. 

Another favourite image is the identification of Muhammad with 
the Beast of the Apocalypse. Based on Alfonso X’s Primera cronica 
general, the text tells how Emperor Chosroes and six vassal kings— 


*’ Erdmann, C.: The Ongin of the Idea of Crusade, Princeton 1935/1977, pp. 35-37. 
OFF, f. 116v. 

7! Erdmann, C.: of. cit., pp. 42, 51. 

2 Thidem, p. 53. 
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symbolized by the seven heads of the Beast—were defeated by 
Eraclius and how, later on, Muhammad appeared as the Antichrist 
in his place. Those two figures were identified throughout the whole 
exegetical medieval tradition, in the commentaries to the Apocalypse, 
13. However, the explanation of the Beast’s features might differ 
according to the author’s purpose: for some it represented the seven 
capital sins; for others, it represented temporal power, as 1n this case. 

The tradition of identifying the Beast and the Antichrist can be 
traced back to St. Gregory, who was mentioned as their main source 
by all medieval polemicists, starting with Alvaro and Eulogio de 
Cordoba in the Indiculus de adventu de Enoch et Ehae, contained in the 
Corpus Mozarabicorum.** Espina’s interpretation can be seen as a mixture 
of the images created by Beato de Li¢bana and Joachim de Fiore. 
Based on Beato are the heads representing the kings and the horns 
as their kingdoms, but some part of the original and more complex 
image was lost. The multiform devil incarnated in the form of ani- 
mals and monsters which was one of the favourite symbols of oppre- 
sion for the Mozarabs did not appear in fifteenth-century treatises, 
nor did the identification of the Dragon (Apocalypse, 12) with Satan 
and the Serpent.** Some details have been changed, like the division 
of the kings into two groups, the last three being the ultimate ene- 
mies whom the Antichrist must fight. Another process of simplification 
made the ten horns—which in theory belonged to the fourth Beast, 
symbol of the fourth empire of Rome—be transferred to the Beast 
in general,* as well as their sense of temporal power. ‘The Beast was 
thus deprived of its eschatological meaning to become part of a polit- 
ical and providential plan of history, within the context of Espina’s 
interests. 

The perception of Muslims within the history of salvation coincides 
with Joachim de Fiore. Their role as persecutors of Christians and 
precursors of the Antichrist was exemplified by the figures represented 
by the Beast’s heads: Herod, Nero, Constantine or Arian, Chosroes 
or the Saracens, the King of Babylon, Saladin or the Turks and the 
Antichrist.*° Continuing to simplify, Espina preferred to use only the 


33 Emmerson, R. K.: Antichrist in the Middle Ages, p. 22. 

* Cf: Lavajo, J.: op. cit, p. 137. See PL, vol. 121, cols. 513-555. 

% See Delcor, M.: Mito y tradicién en la hiteratura apocaliptica, p. 49. For the expla- 
nation of this metaphor in the Corpus Mozarabicorum, see Lavajo, J.: op. ctt., pp. 
136-138. 

36 Beato de Liébana: Commentarius in Apocalypsin, p. 23. Daniel 7, 7-24. 
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Beast’s fourth head, i.e., Chosroes or, depending on the context, 
Muhammad, according to Innocent III’s bull “De negotio Terrae 
Sanctae”: 


Et quidem omnes pene Saracenorum provincias usque post tempora 
beati Regorti Christiani populi possederunt; sed ex tunc quidam perdi- 
tionis filius Machometus pseudopropheta surrexit, qui per saeculares 
illecebras et voluptates carnales multos a veritate seduxit; cuius perfidia 
etsi usque ad haec tempora invaluerit, confidimus tamen in Domino, 
qui iam fecit nobiscum signum in bonum, quod finis hutus Bestiae 
appropinquat, culus numerus secundum Apocalypsin Joannis 9 intra 
sexcenta sexaginta sex clauditur, ex quibus iam pene sexcenti sunt anni 
completi.”’ 


The identification of the year of Muhammad’s death was a Spanish 
product, for in the first text where it appears, the Leber apologeticus 
martyrum, it is dated in the Spanish era (38 years less than the Christian 
era). Probably, Espina’s most interesting contribution 1s the calcula- 
tion of this number as 666, this time using the Christian era: based 
on the text of the Apocalypse and considering that according to the 
Speculum lustorale of Vincent de Beauvais (1254), Muhammad only lived 
for sixty-three years, he concludes that six hundred and sixty-six is 
the number of years that elapsed from the moment when Our Lord 
became man to the end of Muhammad’s life. Beato de Liébana had 
provided the meaning of the Greek equivalent to DCLXVI (antemos 
arnoyme leyian). After the fall of Constantinople in 1453, Espina could 
elaborate the rest of the calculations.* 

For the same purpose—the identification of Muhammad with 
the Beast—Torquemada chose a simpler scheme. Following Jacques 
de Vitry’s History of the Eastern Church, he tried to prove through 
Muhammad’s biography that his lust was the sign of his being the 
Beast. His fifteen wives and two concubines confirmed his doubious 
moral principles. His ambition made him climb in social status 
through trade and marriage but, as he could not manage to become 


7 “And certainly Christian peoples owned almost all the Saracen provinces con- 
tinuously until after the times of the holy Regortius. But since then was born a 
certain son of destruction, the pseudo-prophet Muhammad, who seduced many 
away from Truth by means of secular enticements and lustful pleasures. His perfidy 
has grown continuously until our times. Nevertheless, we trust God, who has already 
given us some good sign that the end of this Beast is approaching; and its number 
according to the Apocalypse of John is limited to six hundred and sixty-six, of which 
almost six hundred years have been completed.” PL, vol. 216, co. 818. 

8 FF, f. 117r—v. 
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a king, he called himself a prophet, simulating his holyness. He was 
so violent in his doctrine that after being taught by a Nestorian 
monk, he had deceived the Arabs with his pretended law, by means 
of incredible miracles. He persecuted Christians with careful schemes, 
such as forbidding his disciples to dispute their law and to study phi- 
losophy. Moreover, he started preaching to common people so that 
he could claim to be a prophet without opposition, and he made 
his law lustful to attract more believers. His claim of being God’s 
prophet, his false miracles and epilepsy made him a great deceiver. 
But he was also a cruel tyrant because he made his disciples live 
according to his example—that of the Beast—under penalty of death. 
When he said they must believe in God and his messenger, he was 
asking his people to believe in the Beast.*” 

Besides the inaccuracies contained in the text, explained by the 
effort to ridicule the Prophet, there is a difference between Espina 
and ‘Torquemada: while the Fortahtium starts with Muhammad’s 
chronological biography and then introduces the description of the 
Beast according to the Apocalypse, Torquemada, probably due to 
lack of time and the structure of his work, begins directly with the 
identification with the Beast, explaining fewer and usually more 
deformed episodes of the Prophet’s biography. 


Chronicles in Polemics 


As has previously been explained, the collections of exempla were 
introduced from sermons into preaching literature. Considering the 
different sources from which these exempla were taken—fables, every- 
day life, legends, hagiography, history——it is not surprising to see how 
Iberian historical sources became part of the treatises. This happens 
as a trend in Iberian books such as the Valero de las historias, a col- 
lection of exempla related to Spanish history. A great part of it 
(Book I, title V) is devoted to war against Muslims. The book was 
first published in 1487 by the royal chaplain Diego Rodriguez de 
Almela. 

Wycliff’s Opus evangelicum (1384) used wars against Islam to explain 
violence in the Western world. All those wars had their origin in 
sin, being a clear demonstration of the need to reform the Church. 


° CE, pp. 10-15. 
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However, in his De fide cathohca he defended the notion that every- 
body could be saved, even Saracens, if they appealed to Chnist before 
death. The explanation of Islam in a context of schism was a product 
of the excesses of ecclesiastical institutions, including the papacy. It 
is remarkable that almost every medieval author conceived Islam as 
a punishment for sin—whoever the sinner might be. 

The use of these sources in fifteenth-century polemical literature 
responds to the following features: in general, they are historical 
examples, taken from chronicles or hagiography; their origin is nor- 
mally medieval Christian tradition, with an exception such as the 
Taber scalae from Arabic literature. The information comes from writ- 
ten sources rather than oral, although some part of it might be the 
author’s own.*° It is hard to agree with Lavajo, who considers the- 
ological works “more serene and better informed”*’ than historical 
ones. Taking the case of fifteenth-century Iberian writers, the more 
historical sources they use, the more accurate the work is. Usually 
when theological thought is counterbalanced by historical facts, not- 
withstanding their interpretation and situation in different contexts, 
rejection of Islam is less harsh. 

Of all the writers studied here, Espina is the only one to use mate- 
rial from chronicles all through his work. In the Fortalitium fide this 
is particularly noticeable in consideration IV, entirely devoted to the 
criticism of Muhammad’s ascent to heaven as told in the Laber scalae 
and reproduced in Alfonso X’s Primera cronica general. Considerations 
VI and VII refer to Muhammad’s death according to the same 
chronicle. The story of the first caliphs came from Jacques de Vitry’s 
Liber de rebus et statu Terre Onentahum. Finally, consideration TX 1s 
devoted to the wars and triumphs of Christians and Muslims in the 
Peninsula, the Holy Land and Constantinople.” 

The information taken from Jacques de Vitry for consideration 
VII is a very interesting anthropological text, and it is surprising to 
find it in a book such as the Fortahtium is said to be. Again this is 
a proof of Espina’s relative objectivity when it came to something 
more historical than religious.» Muhammad’s succession is told in a 
somewhat unorganised way, only mentioning ‘Ali out of the four 


© Sénac, Ph.: L’image de lautre, pp. 141-142. 
| Lavajo, J.: op. cit., p. 247. 
® FF, f. 121v—125r, 141r—-171r. 

FF, f. 134r—135v. 


fe 
ao 


Ana Echevarria - 978-90-04-62426-9 
Downloaded from Brill.com 12/02/2023 09:08:59AM 
Via Wikimedia 


CONTRA ERRORES MACHOMETI . . . 115 


orthodox caliphs. The struggles for power in the Near East are omit- 
ted, except to mention that there were two caliphs, in Egypt and 
al-Andalus, no doubt influenced by the propaganda circulating in 
the Peninsula ever since ‘Abd al-Rahmaan III and the stories from 
the crusades. That is also the reason why Saladdin is mentioned sev- 
eral times, while no other sultan is. The rest of the chapter deals 
with the peoples who did not accept Islam in Eastern Europe and 
those who, being pagans, did: Turks, beduins, etc., with a very brief 
account of their geographical situation and their cultures. Even the 
differences in the way of praying taken from Christian predecesors 
are noted. The work reveals some first-hand information which no 
doubt Vitry was able to obtain during his travels. 

On the other hand, considerations VIII and IX are closely related, 
the former being an account of wars between Christians and Muslims 
“by means of arguments” and the latter “by means of physical 
weapons”. In the structure of the book, the function of these two 
chapters is to introduce the reader to the most important argument, 
explained in three considerations: the reason why Muslims occupy 
the Holy Land, what should be imposed on them when they became 
subjects of a Christian ruler and finally, how and when the end of 
their power would come so that they would serve under the Christians. 
In this aspect the scheme respects the use of exempla in sermons, 
for starting from an anecdote, in this case the secular triumphs in 
battle, the author reaches a general conclusion: the end of Muslim 
power in the Peninsula and the rest of the world. And in every single 
battle he recounts there is a particular moral conclusion to learn from, 
so consideration IX can be taken as a collection of exempla in itself. 

Only Jean Germain used historical references for the same purpose 
as Espina, although he did not keep the structure of a chronicle. He 
also preferred to use episodes of sacred history rather than accounts 
of specific battles, and was particularly fond of mentioning the geo- 
graphical distribution of saints and relics to support his explanation 
of the development of Christian communities.“ 

Espina’s use of chronicles is directly related to his social back- 
ground and his position at the Castilian court. Since these particular 
groups were the ones to make decisions about Islamic affairs in the 
Peninsula, his work can be read as a manifestation of the prevailing 


™ See Le hore du cresten..., f. 399r-419v and the Exhortation a Charles VI.. ., 
f. 6r—L5v. 
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trends. The conclusion is appalling: crusade was the only way to 
expell the Saracens from the Peninsula. However, the religious per- 
sonality of the author conditioned his views on the possibility of 
coexistence—always under Christian domination. Consequently, the 
book can be read in another direction, as a way to work on the 
minds of high clergy, nobles and the king himself, to make them 
fulfil their military duties while preachers would cooperate with their 
own mission. 

The structure of consideration IX is simple: after Alfonso X’s 
Primera cronica general (c. 1278), Espina develops a tale of one hundred 
and fifty-eight battles which could be either Christian or Muslim tri- 
umphs, but always leading to a final defeat of the latter. The “longing 
for authentic material”* had led Alfonso X to encourage the transla- 
tion and use of Arabic material by means of the very famous school 
of translators he founded in Toledo. The fact that only this part of 
the Fortalitium is illuminated suggests a continuation of schemes of 
decoration linked to certain categories of books, which remained the 
same when the book was copied into others. Alfonso X’s Crénica gen- 
eral might be one of these type-books, and therefore the illumination 
of the Fortaliium must be related to one of the versions of the chronicle, 
given that it is its main source. And interestingly enough in a book 
about Islam, Muhammad is represented not once. 

When analysed carefully, there are several features in the Fortalitium 
illustrations which differ from the Alfonsine miniatures. Starting with 
banners, the half-moon standard did not appear in thirteenth-century 
illuminations. The Arabic letters written on some of them were real 
sentences in the Cantigas, whereas the ones in fifteenth-century draw- 
ings were just imitations. Fashion had developed on both sides: 
Christian armour varied from Fernan Gonzalez’s hauberk to the 
tournament armour in the aforementioned first miniature. Helmets 
also ranged from mere basinets or conic-helmets to the Moorish- 
fashioned round steel-caps, and the more elaborate chivalric helmets 
with worked vizors. Finally, landscapes had changed, introducing cas- 
tles in the Renaissance taste rather than real bulwarks for defence. 
There are also some common features such as the double-lobed 
shields (adargas) of the Muslim army, introduced by the Almohads, 
and their habit of wearing long robes instead of full armour. The 
weapon par excellence was javelins. Muslims were always depicted with 


® Daniel, N.: The Arabs and Medieval Europe, p. 93. 
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beards, as was ordered for Mudejars, although through the frescoes 
in the Alhambra we know that by this tme many of them did shave. 

The use of Rodrigo Jiménez de Rada’s Historia Arabum (c. 1200) 
meant the incorporation of a number of Mozarab legends based on 
Arabic oral tradition. The rest of the sources come from the Mester 
de Clerecia, a famous school of Iberian ecclesiastical writers active 
in the thirteenth century. Espina used Gonzalo de Berceo’s Life of 
San Millan de la Cogolla (c. 1250); the Poema de Fernan Gonzalez (c. 1252), 
an epic tale about the first independent Castilian count, having an 
important symbolic meaning; and the Poema del Cid (c. 1207), to fill 
the blanks of the Crémca general. For the period between Alfonso X’s 
death and Espina’s own life, he chose mostly royal chronicles or 
poems such as Alfonso XI’s; in any case the sources which he would 
certainly find in any ecclesiastical library. ‘The problem posed by the 
intermingling of European books containing crusader traditions— 
such as Jacques de Vitry’s—was that they were not a good exercise 
in perception, but rather a great imaginative development combined 
with information gathered from Byzantine tradition.*’ 

Each chapter of the Fortaltium is arranged around some key-figures 
or legends, which are grouped in “sagas” or collections of traditions. 
At the same time, the distribution of miniatures is linked to the 
explanation of the most important battles or miracles. Although most 
of them are profane, according to a subject classification, there are 
some which encompass a religious theme. Some of them are chosen 
as type-subjects,** and thus repeated throughout the narrative. 

The first series starts with the wars against the Byzantine empire 
until the greatest expansion of Islam was reached (9 wars). Wars 
against the Visigoths for the conquest of the Peninsula are used as 
background for the beginning of Christian counter-attack. The com- 
bined front of the Carolingians in Catalonia (15 wars) and the bat- 
tle of Covadonga in Asturias give way to the core of the Reconquest 
under Alfonso III King of Leén and his successors (28 wars). ‘This 
part corresponds to the most impressive miniatures built up in frames 
or medallions, linked to miracles like the building of the first church 
of Saint James, and also to a number of figures in the central margins 
including King Alfonso III on his horse (wars n. 50-52). These wars 


*® Daniel, N.: The Arabs and Medieval Europe, p. 94. 
7 Southern, R. W.: op. cté., pp. 30-31. 
*® Smeyers, M.: op. cit., p. 48. 
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are interrupted by a raid in Rome and the parallel story of the epic 
hero Bernardo del Carpio. The climax is reached with the wars of 
Fernan Gonzalez of Castile and his son against the Chamberlain 
Muhammad ibn Abi ‘Amir al-Mansir, also depicted in several minia- 
tures. The Castilian legend of the seven Infantes de Lara deserved 
as much as twelve wars. There followed the feats of Fernando I, 
Alfonso VI and Rodrigo Diaz de Vivar “El Cid” (30 wars) showing 
the national feeling of the author as much as his religious aims. This 
series is the most heavily illustrated. There are several small figures in 
the margins depicting El Cid, King Fernando III and King Alfonso VI 
(wars n. 76, 78, 87-89, 90-91, 106-109) as well as large scenes 
about the conquest of Valencia by El Cid. He is showed fighting 
the King of Morocco and thirty Muslim princes while the city is 
besieged by sea. The next scene shows the same place after El Cid’s 
death. The garrison is emptying the city and the Muslim princes lie 
dead beneath the walls while their army is disbanded. It is interest- 
ing to see that the Moroccans are dressed differently from Andalusian 
Muslims (wars n. 107-111). 

On the international scene the key-episode of this period is the 
First Crusade (6 wars), illustrated by the capture of Antioch by 
Raymond of Toulouse (also represented by a saint holding a holy 
lance in a small miniature in war 99) and the fall of Jerusalem before 
Geoffrey of Bouillon (wars n. 99-100). Gontinuing with the Reconquest 
in the Peninsula, the next seventeen wars include the battles of 
Alarcos and Navas de Tolosa. The latter was won by Alfonso VIII 
with the help of an angel and is definitely a subject for another large 
miniature (war n. 121). As for the Second Crusade (3 wars) and 
Saint Louis’s crusades (7 battles), there are several unknown Christian 
soldiers in the margins of different battles (wars n. 66, 119—-120).” 

When the information contained in the Crénica general is finished, 
the chapters become shorter and more confusing. Dating disappears 
or is wrong, and there is seldom more than one reference to each 
reign, compared to the amount of battles concentrated in the periods 
of Fernan Gonzalez or Alfonso VI. After the destruction of the Tem- 
plars, there is a short account of the battles fought by Alfonso XI 
(8 wars) including the capture of Algeciras, depicted in a big minia- 
ture due to the fact that the battle was won on the year of Saint 


* All these episodes starting from war n. 16 are taken, either complete or sum- 
marized, from Alfonso X: Primera crénica general, 1, 567-1009. 
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James’s Jubilee (war n. 148). These are combined with the advance 
of the Bana Marin from North Africa and the resistance and capture 
of the south of the Peninsula around Granada (10 wars). The last 
three battles are devoted to the Turkish advance towards Constan- 
tinople and the Portuguese conquests in North Africa. The last large 
image is that of the Turks’ defeat at Belgrade (war n. 157): while a 
miracle occurs, the Christian army, in armour different from that 
used in the Iberian Peninsula, fights the Turks. These are wearing 
jJanissaries caps, described by the sources as somewhat ridiculous as 
compared to Andalusian fashion.” 

Omissions are as important as mentions. First, only Leonese and 
Castilian kings were included, except Jaime I of Aragon, Charlemagne 
of France and Sancho of Navarre, due to the need to stress Castilian 
claims to be the oldest monarchy in the Peninsula, directly linked 
to the Visigothic kingdom. Also the gaps in the text of the Crénica 
general are not only intended for brevity, but also to avoid most 
Islamic triumphs and to leave aside internal struggles among Christian 
princes, a fact which could be highly discouraging when trying to 
persuade these leaders to engage in wars “of religion”. 

Espina did not attempt an exhaustive journey through all the Penin- 
sular Reconquest, but rather a collection of edifying battles to move 
opinions. However, some well-known battles are missing in his account, 
probably due to their excessive “worldliness”, i.e., the absence of any 
miraculous tradition to attach to them, which made them useless in 
the context of religion. 

‘Two tendencies can be appreciated in the Fortaliium: a providential 
view of history and a nationalistic and patriotic feeling which informed 
the whole argument. The moral identity of Europe was preserved 
by a fiercely determined orthodoxy and religion had become the 
expression of that sense of identity,’’ being the basis of nationalistic 
ideas in the Peninsula, and identifying the enemy with the Saracen. 
God-providence had a direct participation in war, according to the 
text. The fall of the Visigothic kingdom and that of Eraclius’s empire 
were caused by the sins of their rulers. Muhammad was an instrument 
of God’s punishment, but that did not mean that God had left his 
people abandoned or that the power of Islam would be eternal. Even 
Muslim authors used to see Christian history in this way: Muhammad 


© Bunes, M. A.: La imagen de los musulmanes..., p. 255. 
*! Daniel, N.: Islam and the West, p. 299. Meyuhas Ginio, A.: La forteresse, p. 151. 
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al-Qaysi thought that the Christian defeats at Algeciras and Almeria 
were a punishment for the expulsion of the Order of ‘Templars from 
Castile, for they acted as protectors of Muslims.” 

Miracles were God’s more direct way of intervention. These were 
performed mainly by Saint James, patron-saint of Castile; Saint 
Isidore, Saint Millan or by other holy figures such as abbots, bishops 
or angels. The fighting was between two religious communities, not 
only between ethnic or social groups, so this invasion of the sacred 
is justified in the opposition of Christ and Muhammad, and Christians 
against Muslims—even the feeling of Europe against the Near East 
disappears when the Peninsular case is discussed. It would be hard 
to establish a difference between the way Castilians—not so much 
the Catalans and the Aragonese—dealt with Europeans in chronicles 
and the way they did with Muslims. Both Europeans and Muslims 
were foreign to them and their interests, and intervention from 
France, though easy to demand, was not always welcome.” In fact, 
from Alfonso VI’s reign, Castilian consciousness grew as anti-Frankish 
feeling did, and was openly manifested in the chronicles. Later on, 
the Aragonese would fulfil the same role as the French. 

In the thirteenth century, new values emerged such as the notion 
that death for the realm or for the faith was better than slavery. 
Crusader ideals started to have some influence on Peninsular thought, 
and Castilians started to dream of hegemony, to such an extent that 
any external cooperation against Muslims was considered dangerous 
for the interests of the realm. This was specially so regarding Carol- 
ingian campaigns in the Peninsula and, to a lesser extent, when other 
Peninsular monarchies were involved.** Regarding Islam, Jiménez de 
Rada’s Historia arabum was a better example of coexistence than his 
De rebus Hispaniae, due to his use of Arabic sources. But still he found 
it difficult to trust the Saracens, whom his contemporaries thought 
were ready to betray both in treaties and battle. 

A special patriotic feeling can be observed in all fifteenth-century 
prose writers including theologians, and is usually related to the use 
of local sources for their books. Castile had been creating a self- 


2 Cardaillac, L.: of. cit., pp. 151-152. 
*3 Lavajo, J.: op. cit., pp. 240 ff. 
** Barkai, R.: op. cit., pp. 212-213. 
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awareness which greatly affected all works based to some extent on 
chronicles or story-telling. It is the case of Alfonso Garcia de Santa 
Maria (d. 1456), converso bishop of Burgos. His Anacephaleosis shows 
how traditions were remodelled for contemporary situations in Castile, 
more than in Aragon or Portugal.*® The need to establish the older 
or superior origins of the Castilian monarchy through mythology and 
historical sources is clearly related to the self-awareness developed 
by Castilian society regarding the rest of the Peninsular kingdoms, 
especially with respect to Granada. While Alfonso Garcia used royal 
genealogy, Alonso de Espina preferred the old way of uniting Castile 
against “the enemy” and referred to fighting against Islam as the 
link between the Visigothic power and the Castilian rulers. Internal 
affairs of the kingdom were omitted, and legitimacy was never ques- 
tioned except by the sword. Royal chroniclers like Palencia were re- 
markable in this nationalistic trend, and Rodrigo Sanchez de Arévalo 
planned his Compendiosa hustoria mspanica in the same spirit. Identification 
of enemies of the faith with enemies of the people or the country 
was a very helpful device.*® However, in general, all warriors were 
called Christians without making too much of which kingdom they 
belonged to; the unity of the Peninsular kingdoms was never men- 
tioned as a condition for Christian triumph.’ 

Popular awareness of their historical past was manifested in a very 
interesting way during the two-month siege of Simancas, in 1465. 
The soldiers decided to stage a parody of the dethronement at Avila. 
The statue representing Archbishop Carrillo was named after Don 
Oppas, the traitor brother of Don Julian who, according to tradition, 
helped the Muslims in their first incursion into the Peninsula.°? 
The parallel suggested between the two churchmen helping to bring 
down monarchy, Don Oppas the Visigoth and Carrillo the Castilian, 
shows a special identification of fifteenth-century Castilians with their 
ancestors, and their acquaintance with epics as a source of histori- 
cal information. 


Tate, R. B.: Ensayos sobre historiografia peninsular, pp. 56-67. 

© Richard, B.: op. cit., p. 122. 

*” Barkai, R.: op. cit., p. 51. 

°° Enriquez del Castillo, D.: op. ct., pp. 242-243. Cf. Phillips, W. D.: of. cit., pp. 
98-99. 
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Characters for Polemics 


a) Muhammad’s biography 


Long ago, Southern realised that Christian authors preferred to learn 
about Muhammad from “the meagre Latin source” rather than from 
the Koran or Islamic bibliographical compilations about the life of 
the Prophet. His appreciation was that “they were fleeing from the 
embrace of Islam”.°’ Therefore, the transmission of Muhammad’s 
life by European authors was heavily conditioned by Christian Western 
notions: a special emphasis was given to his low birth in a family of 
idolaters; his social improvements first through trade and plunder,” 
then by marriage, which even brought him a crown; and his cultural 
training which, according to some authors, included not only magic, 
but also the Trivium and Quadrivium."' Gradually, Islamic biogra- 
phers were taken into consideration, after the linguistic approach of 
the thirteenth century. The Christians took from the Arab writers 
the emphasis on Muhammad’s descent.” It seems again that Iberian 
authors were more familiar with traditions regarding Muhammad’s 
life than other European ones, specially those who had no contacts 
with the Holy Land. 

While polemics referred to dogmatic questions such as the mys- 
tery of the Trinity and the like, debate was fruitful. When Christian 
authors rejected Muhammad’s claim to prophethood, they started a 
new trend which would prove dangerous for religious dialogue. Their 
mistake was to attempt to validate Islam according to Christian stand- 
ards, and to understand Muhammad within a theological tradition 
far from his own. Both Raimundo Marti and Ricoldo de Montecroce, 
quoted by Torquemada and Cavalleria, stated that a real prophet 
had to meet several requirements which were not at all clear for 
Muhammad. Several anecdotes demonstrated that he was lustful: he 
claimed to have the sexual power of forty men;* he married several 
times contravening the Christian idea of celibacy and the model of 


°° Southern, R. W.: of. cit., p. 26. 

° CE, pp. 11-12. 

*! Daniel, N.: The Arabs and Medieval Europe, pp. 233 and ff. See Wolf, K. B.: “The 
Earliest Latin Lives of Muhammad”, in Conversion and continuity, pp. 89-101. 

® Daniel, N.: Lslam and the West, p. 79. 
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ascetic prophets; he even married his own son’s former wife. But 
these were not the only things to be considered for condemnation. 
The most important were his lack of qualities such as elevation of 
spirit and contemplation, and his attempt to lie for God’s sake. 

However, in their attempts to reject Muhammad’s claims to prophet- 
hood, Christian authors did not refer to a literary genre called “the 
proofs of prophecy”, which was started throughout the Arabic world 
in the eleventh century by Abt Nu‘aim al-Isfahani and al-Baihaki. 
The genre consisted of pseudo-biographies of the Prophet relating 
the miracles which made him acknowledged by animals and humans 
as God’s messenger. Bibliography about the Prophet was of course 
abundant: another classical work of special importance in the Peninsula, 
the Kitab al-Shifa’ ft tavif hukiik al-Mustafa (The book of remedy to 
show the rights of God’s messenger), written by the gddi ‘Iyad, a 
maliki theologian who acted as judge in Ceuta and Granada, was so 
well considered that it was used as a talisman.® This kind of Islamic 
literature proved that Muhammad was speaking in the name of God 
through miracles, although scholars do not agree on the exact impor- 
tance of miracles in the making of a prophet in Islam. Prediction 
was not considered, for it only referred to the Day of Judgement and 
therefore, was impossible to check.® 

Among the lies Muhammad was accussed of uttering was his claim 
to be the last prophet, after whom no other would come, nor any 
prophecy be made. Also, the Prophet’s identification with the Paraclete*’ 
was severely condemned by Christian writers, as was his identification 
with other prophecies from the Old Testament. Nor could they 
accept that his name was written on God’s throne: firstly, because 
that would give Paradise and the throne a corporeal nature which 
the Christian fathers were not ready to accept; secondly, because 
there was no way for Muhammad to be sure about such a premise. 

The other signs which were supposed to demonstrate the existence 
of a prophet were goodness and virtue, the ability to work miracles 
and the quality of the law he preached: it had to be “holy and good, 
leading nations to the worship of the one God, and men to holiness 
of life and concord and peace”. None of these were satisfied by 


® Schimmel, A. M.: And Muhammad is his messenger, p. 33. 

° Jomier, S.: “La nocién de profeta en el Islam”, Documentacién afroasiatica (1972), 
pp. 5-6. 

8? The reference is to John 16, 7-14. Muhammad also claimed that the Prophets 
of the Old Testament had announced him: ZC, f. 7lv, 138v, 141lv. 
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Muhammad according to Christians. However the Saniistyya, in the 
late Middle Ages, quoted the same qualities for the Prophet: “the 
Prophet has four necessary attributes: he must be truthful and trust- 
worthy; he has definitely to proclaim the Divine word and has to be 
sagacious and intelligent. It is impossible that he should lie, be faith- 
less or treacherous, should conceal the divine message or be stupid. 
One possible trait is that he may be subject to accidental human weak- 
nesses”. The final proof was the success of Islam—its expansion. 

In particular, the question of working miracles, which was considered 
essential as a refutation, did not earn general agreement. Despite the 
efforts of Muhammad and the Koran to prove that miracles were 
not necessary for his mission, both within Islam and Christendom 
this aspect was stressed. Torquemada referred to the miracle “of the 
broken moon” as part of Muhammad’s magic powers. Espina pre- 
ferred the pseudo-miracle of the dove and the bull to prove that his 
doctrine was based on tricks. In both cases, they were agreeing with 
Islamic orthodox doctrine, which said that Muhammad’s only miracle 
was the rendering of the Koran.” 

The last attack was against the very foundation of Islam, the 
shahada, which was used as the formula to submit to Islam. When 
Muhammad asked his followers to believe in God and his messenger, 
he was asking for the aknowledgement of his mission. According to 
Christian writers, such acknowledgement should be denied for all 
the other reasons mentioned throughout his biography. 

Since sources for Muhammad’s life were more easily accessible in 
Latin, the accuracy of fifteenth-century writers relied very much on 
their predecessors. Raimundo Marti, who could read Arabic, had 
used the Stra rasil Allah written by Muhammad ibn Ishaq in the 
eighth century and the collections of traditions, specially the ones 
compiled by Muhammad ibn Isma‘il al-Bukhar? and Muslim ibn 
al-Hadjdjadj al-Qushayri. But some polemical texts such as Saint 
Eulogius’s Liber apologeticus martyrum, which is full of misconceptions, 
were considered accurate sources in medieval terms. The Byzantine 
author Theophanes wrote another version in his Chronographa, used 
by Lucas de Tuy,” and afterwards by Alfonso X and Alonso de 


°° Cf: Daniel, N.: Jslam and the West, pp. 70-71, referred to Montecroce’s Disputatio, 
ch. 8. 

® Schimmel, A. M.: op. cit., pp. 52, 57-58. 

” CE, pp. 18-19; FF, f. 119r, 120r—-v; ZC, f. 140r. The story of the dove was 
first used by Francesc Eiximenis, cf. Cerulli, E.: Muove ricerche..., p. 21. 

" Lavajo, J.: op. cit., I, p. 180. 
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Espina. ‘Thus, confusion is the overall impression when analysing the 
biographies written by Espina and ‘Torquemada. Cavalleria’s references 
are only to some short episodes, so his cannot be considered a proper 
biography. 

The legend of Bahira-Sergius condensed the manifestation of Jewish 
and Christian influences on the Prophet and the society of his epoch. 
Bahira, a wandering monk in Arabic tradition, became Sergius, a 
Nestorian monk who had been expelled from Christendom.”” On his 
flight to Arabia, the Prophet learnt about Judaism, and either with 
or without some colleagues—depending on the tradition—, he “cor- 
rupted” the neighbouring tribes. When Muhammad travelled with his 
uncle’s caravans, he met Sergius and became his pupil. For Christian 
writers, that was the reason for the amount of Biblical information 
contained in the Koran. The idea underlying such a legend was that 
Arabia was an area subject to outside influence because it was unruly 
and on the edge of the known world. The most complicated exam- 
ple of acculturation in this background is contained in the Contrarietas 
elfolica—and later transferred to Espina by means of Ricoldo de 
Montecroce—where Muhammad was said to be taught by Bahira, 
Seleam the Jew and the Persian Salon.’”? The story was omitted by 
Eulogius’s biography of Muhammad and did not appear in Iberian 
tradition until the Collectio Toletana was diffused in the Peninsula. 

Instead, the authors from Cordoba used the myth of Muhammad 
“the mage”.’* The same epithet was used for Scotto and Gerbert 
d’Aurillac, who entered the legend of the Peninsula as being famous 
for the learning and practice of magic arts on a large scale. Seville 
was considered as the centre for divination, while Toledo and Cordoba 
were associated with the teaching of mathematics, astronomy, astrology, 
medicine and alchemy.” In the words of Daniel, “the misrepresen- 
tation of the Prophet as a mage may be an unconscious recognition 
of the greater learning of the Arabs”.”° The Crénica general expressed 
this idea—as did Espina in the article about the authorship of 
Muhammad’s sect—in the story of a Jewish astronomer. He was a 
good friend of Muhammad’s father ‘Abd Allah, and himself a learned 
man, expert in Jewish and Christian laws. When the time came for 


” CE, p. 14. 

Daniel, N.: The Arabs and Medieval Europe, p. 242. 

™ Lavajo, J.: op. cit., I, p. 300. 

” D’Alverny, M. T.: “Marc de Toléde ...”, al-Andalus (1951), pp. 118-119. Also 
Garrosa Resina, A.: Magia y supersticion en la literatura castellana..., pp. 33-37. 

” Daniel, N.: The Arabs and Medieval Europe, p. 94. 
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Muhammad’s birth, the Jew interpreted his destiny according to the 
stars and announced it to his parents. Later on, he testified about 
the heart of Muhammad being washed and weighed by two angels, 
a tradition taken from the collection by Muslim,” although trans- 
formed to build up two different stories. Perhaps the figure of the 
Jew can be identified as the source of the tradition, either Anas ibn 
Malik or Abt Darr, misunderstod by Christian writers. When Abu 
Talib assumed the custody of the orphan, the same Jewish astronomer 
“taught him natural sciences and the law of Jews and Christians. 
From the knowledge he acquired, he took all those things which he 
later included in that evil sect he created, ordained for the ruin of 
the souls believing in it”.” 

But this was not enough with respect to the origins of Islam, so 
both the Cromca general and the Fortaliium insist on Muhammad’s 
training in the desert not by one, but by a couple of monks: the heretic 
John and the Nestorian Sergius. Such a recurrent reference is important 
in the criticism it implies of Muhammad’s doctrine being unoriginal— 
thus not revealed by God—but rather a forgery of already-established 
doctrines which made him a heretic. As Daniel stated, “Latins were 
not always, but often, well-informed about the history of various 
Christian heresies, and their chronology makes Islam the culmination 
and often the sum of all the heresies, an argument sometimes worked 
out in detail”.”? However, it was difficult to regard Islam as a heresy, 
because Muhammad was the first heretic to claim that he had received 
a revelation from God which was not contained in the Bible. The 
fact that writers considered his followers in a group apart from 
heretics means an acknowledgement of the difference, which was not 
yet clear by the time of John Crisostomos. 

The next step in the Prophet’s career was his marriage to Khadidja, 
lady of Corozan (Khurasan), based on the sura 93. Christian writers 
enhanced the fact that Khadidja was one of the first believers. Women 
were known to be easier to deceive than men according to medieval 
standards, and this negative image was implied in this episode. It 
was too late when she discovered that her husband had epileptic 
fits. He explained them as a result of Gabriel’s apparition, and she 


™ Muslim ibn al-Hadjdjadj: Sakth Muslim ..., ed. by A. Hamid Siddiqi, Lahore 
1976-78, vol. 1, p. 103. 

8 FF, f. 99v. Jiménez de Rada: Historia arabum, p. 243. 

”? Daniel, N.: The Arabs and Medieval Europe, p. 242. 
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believed him. The story was compiled by Vincent de Beauvais, greatly 
successful in European polemics, quoted by ‘Torquemada and used 
by Espina to explain why Muhammad’s life was monstruous.” 

But by means of the marriage, Muhammad had also become a 
secular leader. The arabs considered Khurasan to be the key province 
of the ‘Abbasid territory: whoever controlled it, controlled the caliphate. 
According to Jiménez de Rada, Muhammad was offered the throne 
and government of Syria after his marriage.®' Since the tradition was 
introduced into Christian literature after the eleventh century, the 
Prophet’s lordship of Khurasan is one of the most interesting anachro- 
nisms in his biography. 

But while Khadidja was considered a matter of state, the Prophet’s 
other wives were a matter of lust and cause for scandal. Christian 
writers saw this personal defect as the reason for Islamic polygamy, 
for Muhammad had to ask God for revelations to justify his desire 
for Maryam,” the daughter of one of the Arabic rulers, and Zaynab, 
the wife of his adopted son. At least, that was the interpretation of 
St. John Damascene, quoted by Ricoldo in a more elaborate way 
as a justification of adultery. But in general, the point of morality 
was as important as the fact of God sending revelations in response 
to political, social and family problems, something which Christian 
authors were not at all used to.” Moreover, Muhammad dared to 
change God’s message according to his own desires. Polygamy was 
bound to be dangerous because it encouraged lust. 

The concept of religious and secular leadership together, in the 
way Muhammad and the caliphs claimed it, was quite strange to 
Christian eyes. Although the struggle between pope and emperor had 
been going on for several centuries, none of them claimed to be a 
prophet and a secular leader, a messenger of God and a conqueror 
of empires at the same time. That was certainly another matter for 
criticism. The closest any fifteenth-century writer got to it was Tor- 
quemada’s accusation that when Muhammad was unable to pro- 
claim himself a king, he pretended to be a prophet, because it was 
easier to deceive people claiming that he had received revelation 


80 FF, f. 118v; CE, p. 12; about epilepsy, p. 18. Cf. Daniel, N.: Islam and the 
West, p. 27. 

8! Daniel, N.: The Arabs and Medieval Europe, p. 232. The story was collected by 
Hugh of Fleury (c. 1091-1124) and retaken by Vincent de Beauvais. 

a CE,“ p2 13. 

85 Ricoldo de Montecroce: Dzsputatio, f. 84r. Cf. Schimmel, A. M.: of. cit., p. 52. 
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from God.™ For Muslims, it was the other way round: the message 
of Christ, focused on the spiritual and humility, seemed too weak 
and incomplete for the last prophet. A successful one would doubt- 
less use force if compelled to, especially if it helped to expand God’s 
message. 

Alonso de Espina used another curious passage of the Crénia general: 
the legend of Muhammad and Saint Isidore of Seville,®° which seems 
to be original from the Iberian background. It tells how a certain 
Muhammad crossed the sea towards Visigothic Spain in the last year 
of Recaredus’s reign to preach his doctrine in Cordoba. Saint Isidore, 
who was just on his way back from Rome, ordered his men to catch 
him. But Muhammad was warned by the devil and managed to 
escape back to the East, where he continued his conquests. It is well 
worth noting that all the characters in the story were contemporaries: 
Isidore died in 636, Muhammad in 632 and the last Visigothic king 
called Recaredus did so in 621, so whoever wrote the story was at 
least accurate as far as dates are concerned. However the tradition 
remains obscure. 

The Prophet’s death had to be the final proof of his evil life and 
habits. His false announcement of resurrection was obviously a counter- 
image of Christ’s, and it had to be conveniently exploited. So was 
the legend of his bones being gnawed by dogs, or by worms. Espina 
was so keen on using it that he made a whole chapter of it, the 
shortest in the book: 


Sexta consideracio huius libri est de morte Machomet,, dignum enim 
fuerat ut finis eius ostenderet qualis ipse fuerat in vita et doctrina. 
Unde cum implerentur decem anni regni sui ab illo scilicet anno quo 
fuit elevatus in regem in Damasco computando, quidam discipulus eius 
cutus nomen Albimor voluit experiri si resurgeret Machometus die ter- 
cla a morte ad vitam sicut ipse predixerat. Dixeram enim quod postquam 
decem anni sui regni essent impleti, quod debebat mori et resurgere 
tercia die corpusque suum ea die deferendum ad celum, et ideo quod 
non traderent sepulture. Quare predictus discipulus e1us destemperato 
quodam veneno tradidit ei ad bibendum occultissime. Machometus 
autem statim ut bibit mutatus est omnis color eius, et ideo intellexit 
quod mors sua appropinquaverat, et dixit illis sarracenis qui ibi erant 
cum eo quod per aquam salvarentur et veniam invenirent. Quo dicto 


8 Jiménez de Rada, R.: op. cit., p. 245. 

© CE. ps 13. 

8° FF, f. 118r; Primera cronica general, I, 478. Quoted by Cerulli, E.: Nuove ricerche . . ., 
pp. 261-263. 
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subito dedit animam dyabolo magistro suo, discipuli autem sui diligenter 
servaverunt corpus expectando quod resurgeret die tercia ut dictum 
est. Sed postquam ipsi viderunt quod non resurgebat ut predixerat et 
fetorem eius tolerare non possent, relicto corpore inhumato, maxima 
pars discessit et post XI dies mortis eius venit predictus discipulus eius 
Albimor ut videret quomodo iacebat et secundum quod narrat Luchas 
Tudensis in cronica sua invenit corpus a canibus comestum corrosis 
ossibus. Tunc Albimor collectis ossibus sepelivit in civitate quadam 
quae dicitur arabice Medina Raziel. Sic ergo qui inter eos prudenciores 
fuerunt, deprehensa seductoris falsitate omnia quaecunque dixerat falsa 
et irrita extimantes, considerantes etiam quomodo indignam vitam 
digna morte terminasset, ab eius lege discesserunt.*’ 


The main point to be deduced from this passage is the withdrawal 
of believers from Islam. All the biography of the Prophet, and espe- 
cially this chapter, are intended for that purpose: to demonstrate 
Muhammad’s falsehood and achieve conversions. However, the way 
the subject is introduced, without concessions to the figure of the 
Prophet, is absolutely unsuitable for any Muslim to read or listen 
to. The approach was too harsh, and had to be intended only to 
reach Christians who were ready to accept an antithesis of the figure 
of Christ. 


b) Muslim kings and heroes 


Despite the religious intention of the treatise, the Fortahtium provides 
good information on what should have been the main lines of gen- 
eral knowledge of Iberian history. The only objection to its method 
is its excessive dependence on Alfonso X’s Crénica general and the lack 
of information from later chronicles. This hiatus is particularly notice- 
able for the history of al-Andalus, precisely when it becomes more 
confusing. 

Wars against Islam ran through a period of seven centuries, and 
all kinds of governors, caliphs and sultans are mentioned in the 
book—since again we are only referring to the Fortalitium fide—tfrom 
everywhere in the Islamic world: the Iberian Peninsula, Northern 
Africa, Egypt, Syria and the Turkish empire. In general, their dig- 
nities were correctly established. For the governors of al-Andalus, 
Espina used the term dux, which corresponds to their military function. 


87 FF, 134r. The text is copied from the Primera crénwa general, I, 494 and Lucas 
de Tuy, Chronicon mundu. 
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For Mu‘awiyya (661-680), he used rex, as synonimous for caliph. He 
kept using this title for the caliph of Cordoba, together with amir al- 
muminin, deformed into “amiramamolin”, following the propaganda 
of ‘Abd al-Rahman III against the Egytian Fatimid rulers who were 
trying to supersede the ‘Abbasids. Yet the author stressed the fact 
that the caliph was the head of the believers only in al-Andalus. 
Muhammad ibn Abi ‘Amir, al-Mansitir, was mentioned as “the most 
powerful among the Saracens below ‘Abd al-Rahman”’,® but no 
other title was attributed to him. For the period of the Taifa rulers, 
Espina chose to call them veges again, but when the Almoravids and 
Almohads successively conquered al-Andalus, he added to the same 
name of “king” (rex) of Morocco the dignity of “amiramamolin” of 
Western Islam. 

A digression on the crusades shows Espina’s interest in introduc- 
ing some of the chivalric Arabic heroes: Nir al-Din was called princeps 
Damasci and Damascenorum rex,®? while Saladin was just mentioned 
as a warrior. The term “sultan of Babylon” was incorrectly used for 
the Mamluks, whereas the contemporary Bani Marin from North 
Africa and the Nasrids from Granada were all identified as reges. 
Finally, Muhammad II was acknowledged as the greater imperator 
Turcorum.” 

This list of dignities is not fortuitous: it shows Espina’s acquain- 
tance with the different political situations within the Islamic world, 
and is not simply based on previous sources. Details such as mention- 
ing the families who ruled important border areas “de facto” before 
the division of the Andalusian caliphate—for instance, the Bani: Mar- 
wan in Badajoz or the Bani Qasi in Calatayud—depict the variety 
of situations which were noticeable to the Christian kingdoms. A 
number of military chiefs were also mentioned throughout the account, 
and although many rulers are omitted, the ones who were actually 
mentioned in the text were correctly placed within their environment. 
The only licence in this matter was the figure of Bramante, the 
Arabic ruler of al-Andalus according to the Carolingian epic cycle. 
Carolingian epics were only mentioned at the point of the tale of 
Charlemagne’s love for Galiana, Bramante’s daughter. 

Barkai comes to the point when he states that “the interest shown 


8 FF, f 148v. 
8 FF, f. 163v. 
% FF f 170v. 
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by Christian chronicles towards the opposite group, the Muslims, as 
much in the context of religious beliefs as about the history of Muslim 
communities, is much greater than that shown by Muslim chroniclers 
about Christian society”.?’ Although the chronicles are mostly devoted 
to their own Christian history, they also refer to these other aspects 
of Peninsular life. In theology books, this tendency was emphasized 
and produced a definite bias, which is to be seen particularly in the 
figures of Muslim heroes; for instance, all the praises attributed to 
al-Mansur by the Cronica general were omitted in the Fortalttium. 
Although Espina cannot avoid the presence of Muslims in his work, 
their only qualities must be the warlike ones. Even then, references 
are so short that they just act as counter-heroes as regards Christian 
figures. 


c) Christian saints 


Spanish Christendom was not satisfied with a heavenly warrior pro- 
tector—such as, for example, the angel Gabriel—, but they made him 
descend to earth, giving him the role of a contender in the fighting. 
Here is the great difference between this area of Christendom and 
Islam. Allah, who is a fighting God, stays in the abstract. His help is 
given from heaven by means of an emanation, but St. James comes 
from on High, kills the Muslims with his own sword and offers the 
triumph to the Christians.” 


This paragraph summarizes perfectly the impression left by Castilian 
chronicles dealing with war against the Muslims. Particularly that of 
Alfonso X (Espina’s main source for the historical chapters), which 
used miracles systematically to support a newly created self-awareness.” 
Saint James was “helped” by other saints, namely the patrons of the 
most important monasteries in the realm: Saint Millan, Saint Isidore, 
and the hosts of angels who fought the Muslims under the holy ban- 
ners. Furthermore, one of the ways to distinguish war against the 
Saracens from fighting other peoples such as the Normans, is Saint 
James’s intervention as the “national” patron-saint..* Warrior saints 
appear in the eleventh century, and Saint James’s actions occur 
mostly after the twelfth, when the patriotic feeling was growing 


| Barkai, R.: op. cit., pp. 284-285. 
2 Ibidem, p. 115. 
3 Ibidem, p. 241. 
* Ibidem, p. 49. 
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greater. He was the favourite where battles were concerned, while 
the other saints used to have advisory roles. Gradually, Saint Isidore’s 
figure took some traces from Saint James’s myth and became a 
Moor-killer too. 

The episodes in the Fortahttum where saints appear are related to 
the most significant Christian kings and heroes, for example Alfonso 
Ill, who built the church of Santiago. Or Fernan Gonzalez, the 
patron of the monastery of San Pedro de Arlanza and a key-figure 
of Castilian independence, who was visited by two saints, San Pelayo 
and Saint James. Or El Cid and Fernando III, two legendary figures 
of the Reconquest, related to several saints such as Lazarus, Saint 
James and Saint Isidore; Raymond de Toulouse, linked to the retrieval 
of the Holy Lance; Alfonso VII who rebuilt Saint Isidore’s church 
in Leén; Alfonso VIII, the victor of Navas de Tolosa in 1212 and 
finally John Vayvoda, during the wars against the Turks in 1457, 
the most recent account of a miracle which saved the city of Belgrade.” 

The function of miracles within this narrative was to ensure God’s 
support of the Christian army. Supernatural intervention was one 
part of divine providence acting throughout history. Just as failure 
was a consequence of sin, the apparition of saints and angels in bat- 
tles was a way of showing God’s choice of a particular individual. 

The concept of war “for the defence of faith” is essential for an 
understanding of this choice of characters. The enemy—Islam—was 
attacking not only a political power, but a religious community, so 
it had to be fought by divine forces. The vexillum fide: appears as the 
banner of saints, in opposition to Muhammad’s (see above). General- 
ization in theological sources means involving all the different kinds 
of warriors on the frontier in a single enterprise: expansion and 
fighting the enemy of Christ. 


d) Christian kings 


Monarchy represented the nation, and kings personified its image. 
A king in the Peninsula was the head of resistance against Islam, 
who represented “an invader of the land”.’’ An evil monarch deserved 
punishment, which usually involved the loss of his authority over his 


° FF, wars numbers 49, 62-65, 76, 81, 83, 89, 99, 114, 121, 157. See also 
Meyuhas Ginio, A.: La forteresse, pp. 155-158. 

% Garcia, F.: “La conquista en la cronistica castellana...”, pp. 57, 61. 
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realm and, in this context, usually the loss of lands in hands of the 
infidels. ‘The image of “Catholic kings” who followed God’s command- 
ments and were consecrated by the Church, was basic in a provi- 
dential explanation of history and, viceversa, this kind of history was 
used for theological purposes. 

Two figures have the role of evil kings who permit the expansion 
of Islam over Christendom through their sins: the emperor Eraclius 
and the Visigothic king Rodrigo, who had surrounded themselves with 
sinful courtiers and advisors. The “very Christian” French kings were 
able to defeat the Muslims, first in Poitiers and later in Catalonia, due 
to their closeness to the Church and their support of its reformation. 

In the Peninsula, the great myth of Covadonga and the beginning 
of the reconquest was told without much enthusiasm, leaving greater 
emphasis for the figures of the Asturian kings who favoured the 
church of Saint James. Alfonso I, called “the Catholic” and Alfonso 
III, “the Chaste”, started a series of “most Christian” kings who had 
to defeat the Saracens with the help of the saint. They are impor- 
tant in the context of Castilian self-awareness, both because of their 
chronicles, which provide the first nationalistic view of the Peninsular 
Reconquest,”® and because of their interest as regards the church of 
saint James, in Santiago, as the base for this enterprise. 

There are also mentions of those kings who “did nothing impor- 
tant against the Saracens””’ and therefore were omitted from the 
text. This sentence is opposed to the other favourite one “he returned 
to his city with great riches and honour”,'™ attached to every victorious 
king at the end of a famous battle. 

The idea of some kind of decadence after Alfonso VI’s death, fos- 
tered by female succession and internal struggles, helped to make 
this king another figure of war against Islam. His capture of the 
Visigothic capital, Toledo, was an important achievement which 
helped to create this tradition. Finally, the chivalric love for the 
daughter of his friend, al-Ma’miin of Toledo, added legendary ele- 
ments to the story. 

It is remarkable that, after Alfonso XI, little mention is made of 
Castilian kings compared to the former part of the text. This is due 


%° There is a good study of the image of Muslims in these kings’ chronicles in 
Barkai, R.: op. cit., pp. 27-54. 
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to the state of civil war and fighting among the five Peninsular king- 
doms which is characteristic of the Late Middle Ages. This situation 
stopped Christian kings from making war against the infidel. ‘Theol- 
ogians had to acknowledge the fact, and it is to their effort to change 
the target of these wars that we owe the treatises studied in this 
book. Thanks to Espina’s personal experience, at least his opinions 
on Alvaro de Luna and Enrique IV remain. The former we have 
already seen; about the latter, Espina seems to be more keen than 
many of his contemporaries: 


Et successit predicto rege Iohanni in regno filius eius Heinricus quartus 
qui nunc regnat, decimo octavo rex Castelle et uti nam feliciter ad 
Dei gloriam regnet et utilitatem rei publice. Hic primo regni sui anno, 
cum exercitu suo magno intravit terram saracenorum et obtinuit viriliter 
villam que dicitur Ximena et destruxit Stiponam. Habuit etiam bul- 
lam cruciate contra saracenos et continuavit guerram quatuor annis, 
in quibus non modicum saraceni sunt fame afflicti. In signum etiam 
voluntatis expugnationis regni Granate cepit devisam malo granatorum 
per ornamento armorum regalium. Quid erit Deus novit cuius est 
causam et finem bellorum agnoscere, multa enim impedimenta offeruntur 
specialiter divisio militum in regno contra ipsum propter que 1am hoc 
anno sexagesimo plus timetur guerra in regno quam contra infideles, 
quod Deus sua pietate avertere dignetur.'”! 


Espina was right, but unfortunately God did not stop war in Castile, 
and the conquest of Granada could not be resumed until the reign 
of Isabel and Fernando. 


e) Chnstian heroes 


These individual heroes incarnate Espina’s views of human virtues, 
in this case with respect to war against the Muslims. They come 
from the most popular epic romances, such as Charlemagne, Bernaldo 
del Carpio, Fernan Gonzalez and El Cid. They were all favourite 
characters of the mester de clerecia, the clerical school which produced 
the best examples of the epic genre in the Peninsula. Its members 
used to write hagiographic, legendary works involving their own 
monasteries and famous heroes and saints. 

To understand how all the characters work together in a given 
context, it is worth analysing a sample of Espina’s adaptation of the 


101 FF, f. 170r-v. 
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Crénica general. Considering the number of elements combined in the 
text, one of the richest is the story of Count Fernan Gonzalez fighting 
al-Mansitr in the battles of Lara and Hacinas,'’” taken from the 
Poema de Kernan Gonzalez written in the thirteenth century by a monk 
of San Pedro de Arlanza. Therefore, historical facts were less impor- 
tant than hagiographical needs. The lack of criticism from Espina is 
due to the acceptance of an authority such as the Crénica general and 
the fact that an account like this worked perfectly well for his purpose. 

The main imaccuracy was to make al-Mansir (940-1002) fight 
against Fernan Gonzalez (d. 970), whereas he confronted Fernan’s 
son Garcia Fernandez (938-995) and his grandson Sancho Garcia 
(d. 1017). But according to the Poema it was the Count himself who, 
after the capture of the castle of Carazo, faced al-Mansir and his 
great army from all the Islamic nations. Parallels with the situation 
of the Visigothic kingdom start when Fernan asked his loyal men 
whether they should attack such a great force. His vassal Gonzalo 
Diaz tried to restrain him from war, but Fernan argued resolutely, 
as if his council ought to listen to him, rather than give him advice. 
This attitude parallels Don Julian’s advice to King Rodrigo, the last 
of the Visigoths.'® 

Next morning, when the Count went hunting, a boar brought him 
to the doors of a small hermitage—San Pedro de Arlanza—where 
he was received by the monk Pelayo. The hermit told the count 
that he was to win over the Muslims. Back with his men, the count 
harangued them, and the battle started, after some signs from Heaven. 
All the characters mentioned in this account were famous in epics, 
which makes the veracity of this battle even more questionable. After 
the triumph, Fernan led an army of people from Castile and the 
kingdom of Leon to fight al-Mansiir again outside Burgos. 

The next encounter was in the same area, near Hacinas. Before 
the battle, the count found out that his friend the monk was dead, 
and went to his hermitage to pray. The three ways of foretelling 
extant in epic texts appear also in this context of hagiographic leg- 
ends: auguries, omen-dreams and messages from heaven' abound 
in the parts taken from the Crénia general. In this context, another 


102 FF, f. 148v-151r. Based on the Poema de Ferndn Gonzdlez, verses 191-282, 
383-569; Primera cronica general, I, 689-691, 698-700. 

15 Poema, p. 90. 

'* Garrosa Resina, M.: op. cit., p. 46. 
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apparition announced God’s help in the combat. ‘The count harangued 
his men once more, and the battle was a complete success. St. James 
fought for the Christians, leading a celestial army. 

El Cid played the role of a link between Christians and Mus- 
lims, due to his uneasy relationship with Alfonso VI and his policy 
of alliances with some of the Taifa kings, until the arrival of the 
Almoravids. However, his figure in Espina’s account is that of the 
perfect Christian knight who fights for his king and his faith despite 
everything. In general, historical facts are not classified chronologi- 
cally in this part of the work: a great part of the Cantar de Rodngo y 
el rey Fernando, an epic poem about the knight and his king, is mixed 
with historical facts and the Cantares referring to Fernando’s sons, 
Sancho and Alfonso VI. It must be noted that there is no reference 
to the “Oath (Jura) of Santa Gadea”, where El Cid made Alfonso 
swear that he had taken no part in his brother’s death. 

There is no outstanding hero in the Late Middle Ages according 
to the text. From the thirteenth century, kings started to assume the 
role of defenders of the faith and representatives of their people. 
War had also changed, and instead of being based on personal feats, 
was a question of organised armies. Besides, war against the Muslims 
was only waged when the king was powerful, for his was the capacity 
to concentrate troops. The rest of the time the Peninsular kingdoms 
were fighting internal wars, so there was no room for religious ones. 
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CHAPTER SIX 


ISLAM IN THE TREATISES: 
RELIGIOUS AND LEGAL ASPECTS 


When two societies are at war, or confidently expect to be at war, 
they must mutually be aware of whatever separates them, especially 
in belief, in the practices of daily life and in the events of past and 
contemporary history which they share. There is likely to be a tendency 
to exaggerate or invent differences. A society would have to be remark- 
ably tolerant to recognise the virtues, and make allowance for the faults 
of their enemies’ leaders.! 


Language and Religion 


Arabic is not just the language of an ethnic group in Iberian territory, 
but the language of a religious community and, even more important, 
the language of revelation in Islam. The Koran itself says that it 
was transmitted in pure Arabic (suras 12,2; 13,37; 20,112/113; 26,195; 
41,2/3; 44,58; 41,44). According to Blachére, the language of reve- 
lation was the standard version of pre-Islamic poetry, with other 
neologisms.’ Later on, Muslim scholars stated that the language used 
in the Koran was the purest variety of Arabic. Christian criticism of 
this statement started quite soon in the Peninsula: Alvaro de Cordoba 
attacked the Koran for its confusing style, regardless of the fact that 
the same objection could be applied to the Bible.’ It was precisely 
the repetitive style of Koranic Arabic—sentences such as “may He be 
praised”, “there is no god but God”, etc.—and the use of such words 
as coitus that made Ricoldo de Montecroce assume its human origin.* 

The strictness of Koranic Arabic and the fact that it was the only 
tongue admissible for religious communication in Islam did not go 
unnoticed by Christian writers, surprised because, on the contrary, 


' Daniel, N.: Islam and the West, p. 246. 

? Cf. Vernet, J. (ed.): El Coran, p. XX VII; Watt, W. M. & Bell, R.: Introduction 
to the Qur'an, p. 87. 

* Daniel, N.: The Cultural Barner, p. 155. 

* Daniel, N.: Islam and the West, p. 58. 
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their Scriptures had been written both in Hebrew and Greek, and 
their Latin version was accepted for all purposes. Espina and Torque- 
mada coincided in pointing out the importance of Arabic for Islam: 


Item dicit se esse generalem Prophetam, et tamen dicit, quod Alcoranus 
est datus sibi Arabice, et quod nescit aliam linguam nisi Arabicam.° 


Several chapters were devoted in the treatises to what they thought 
was Muhammad’s claim that the Koran had been revealed by God 
in Arabic. The discussion of the Prophet’s literacy as a proof of rev- 
elation and transmission of the Koran, which was also taking place 
within Islam, was related to the problem.® Espina went further, draw- 
ing some conclusions from Montecroce’s argument: it was due to his 
Persian, Jewish and Nestorian teachers that Muhammad thought 
about preaching in Arabic. Moreover, how could Muhammad pretend 
to be sent to the whole world if he only preached in Arabic?’ 

Connecting Arabic to religion conditioned the early development 
of Islam and its acceptance outside Arabia. In a place such as the 
Iberian Peninsula, at a time when Islam was losing territory, it was 
an important factor either of survival or, on the contrary, had it dis- 
appeared, of assimilation to Christian culture. For instance, Longas 
considers it one of the causes for rejection of conversion among the 
Moriscos in the sixteenth century. Quoting the theologist Guerra de 
Lorca, who published his Catecheses mystagogycae pro advenis ex secta 
mahometana ad parochos et potestates in 1586, Longas divides Muslims 
into four types, where the degree of knowledge of Arabic is one of 
the basic elements.® Even the Inquisition considered speaking Arabic 
as a sign of confrontation.’ 

Muslims themselves were aware of the importance of their lan- 
guage as a sign of identity (such as Hebrew had been for Jews). When 
the theologist Ahmad ibn Yahya al-Wansharisi wrote a fatwa for his 
fellow-Muslims in the Peninsula in 1484, he warned them not to 
change their customs or language for Christian ones. They should 


° “He also said that he was the universal Prophet, and yet he also said that the 
Koran was given to him in Arabic, and that he knew no language but Arabic.” 
CE, p. 41 and with only two variations, in FF, f. 120v, both copied from Ricoldo 
De Montecroce’s Dzsputati. 

® See a brief but interesting summary of the importance of Arabic as religious 
language in Wiegers, G.: op. cit., pp. 31-37. 

’ FF, f. 12ir. 

® Longas, P.: La vida religiosa de los moriscos, pp. LXTIV-LXV. 

* Ruiz, T. F.: “La Inquisicion medieval y la moderna: paralelos y contrastes”, 
p. 359. 
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learn from the example of Toledo, conquered by Alfonso VI in 1085. 
When Christians arrived to settle there, Muslims had been so over- 
whelmed that they progressively lost their language: “And if a Muslim 
loses his Arabic language, really he will lose his rite and, moreover, 
the loss of all the sacred words and their merit”.'° 

Geographic distribution of the use of Arabic in the fifteenth century 
traditionally considered Valencia and Aragon as the Arabic-speaking 
areas, while Castile had lost this language for Romance. However, 
matters were not so simple. As early as 1363, there were no transla- 
tors at the court in Aragon, so the sultan of Egypt was asked to send 
his own together with his correspondence. It seems that in the South 
of Valencia, Arabic was still spoken. Boswell argues that knowledge 
of “poor Arabic” by Muslims in Aragon and Catalonia meant a high 
degree of acculturation and a great shock if they ever thought to emi- 
grate to other Islamic countries.'' On the other hand, Garcia Arenal 
infers from the documents she studied in Navarre and Aragon that 
names and place-names reveal the survival of Arabic in the area." 

For Housley,’ Mudejars in Aragon may never have mastered Arabic, 
whereas Valencia was the place where the sons of noble Arabic fam- 
ilies on the Mediterranean coast used to learn this language. There 
seems to be a contradiction in this assertion, since what would the 
nobles need Arabic for, if it was not spoken at all in their lands? 
Moreover, Aragonese scholars still had abridged compilations of figh 
in Arabic in the fifteenth century, which proves a permanence of the 
language at least in the learned groups of society. 

In Castile, ‘Isa ibn Dyjabir explained the need to expound the 
meaning of the Koran in afamiado for those who did not understand 
Arabic. At the same time, a Jewish translator complained because the 
Arabic used in some alamas, which he was asked to understand and 
translate, was poor and full of mistakes.'* Al-Wansharisi explicitly men- 
tioned Avila as a place where contact with Christians had led to the 
loss of Arabic language, which produced the decline of religious faith.” 


' Cf. Sabbagh, L.: “La religion des morisques...”, p. 48. 

'! Boswell, J.: The Royal Treasure, pp. 384, 398. 

'2 Garcia Arenal, M.: “Los mudéjares en el reino de Navarra y en la corona de 
Aragon”, p. 178. 

'S Housley, N.: op. cit., pp. 99-100; 107. 

'* See the interesting study by Gutwirth, E.: “Hispano-Jewish Attitudes to the 
Moors in the Fifteenth Century.” Sefarad (1989), pp. 237-262. See also Chejne, A. G.: 
Islam and the West..., p. 38, although he refers to the Morisco issue rather than 
the time before the conquest of Granada. 

'? Wiegers, G.: op. cit., p. 206. 
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In fact, Avila’s moreria was one of the biggest in the Peninsula, so 
the phenomenon could have happened in either of two ways: either 
acculturation could be stronger or else such a number of Muslims 
together were able to avoid influences more easily. For Harvey,’® 
actions taken by Castilian Muslims at the time prove that relaxation 
was far from being true—although it could seem so to somebody 
living outside the Peninsula taking external evidence into account. 
On the contrary, rigorism expanded as soon as Christian leadership 
started exerting pressure on Muslim communities. 

It is difficult to summarize the state of Arabic knowledge in view 
of such varied opinions. From part of the evidence it is clear that 
the Mudejar community had endured a process of loss of Arabic as 
their daily language of comunication. But it was still used in the reli- 
gious context. The lack of religious leaders and social status did not 
mean complete repression, and Mudejars were allowed some liberties 
such as basic education, institutions (ajama, mosque) and some contacts 
with Granadan and North African scholars who could help to preserve 
their cultural foundations. However, the decline of literary production 
has been pointed out by modern scholars, as well as the vanishing 
of the figure called adib, the learned literate of earlier times.'’ Never- 
theless, Wiegers makes an interesting study of the texts written by 
Mudejars'® from 1240 to 1456 which proves that the works for the 
internal use of the community were the least important until the 
mid-fifteenth century. Moreover, the authors still used Arabic script 
in most of them together with Latin script. What can be affirmed 
is that Romance was used in texts sometimes connected with religious 
discussions, such as a poem from the Cancionero de Baena (1445-1453) 
devoted to the problem of free will and predestination." 

As for the kingdom of Granada, it seems that traditional bilingual- 
ism was lost in the thirteenth century as a reaction against Castilian 
advance. ‘There are few proofs of this in the argument of F. Corriente, 
except for Ibn Khaldiin’s statement that, due to contamination from 
Iberian vernacular languages, fourteenth-century Granadans spoke a 


'® Harvey, L.: Islamic Spain, p. 63. 

'’ Chejne, A. G.: op. cit., pp. 32-33. 

'8 Wiegers, G.: op. cit., pp. 47-68. 

'S Cancionero de Juan Alfonso de Baena (ed. J. M. Azaceta), Madrid 1966, vol. 3, pp. 
1038-1048. Cf. ibedem, p. 61. 
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peculiar form of Arabic which was far from the standard one.” Their 
policy to become the refuge for every Muslim from the Northern 
Christian kingdoms resulted in a revival of literature and sciences— 
and therefore, of Arabic—during the last part of the century, as part 
of the siege mentality which has been mentioned in the introduction. 

There is the related problem of the Moriscos, who were well aware 
of this issue, which was capital in the hostile environment of their time. 
It directly influenced their lack of education and religious leaders, 
who were vital for their survival as a religiously-defined community. 
Their most usual complaint was about the emigration of scholars to 
Granada or other parts of the Islamic world, leaving them without 
guidance, while the ones who chose to remain in the Peninsula had 
lost their schools and their own sacred language.”' 

Aljamiado literature was the imperfect answer to these worries. 
When the process of “Latinization” became too evident, Arabic schol- 
ars decided to adopt this script to ensure the kind of sacredness that 
language confers on a particular Scripture. In doimg so, they also 
tried to keep the literal meaning of the Koran and its commentaries 
unchanged. And finally, the chance of Christians being able to under- 
stand their books was definitely reduced, so they must have felt safer 
than if they had translated their books into Iberian vernaculars in 
their own script. Another explanation for the use of the Arabic alpha- 
bet was that they had been refused a Latin education, so they did 
not know how to write in Latin characters, although they knew how 
to speak in the vernacular. Finally, in a land where the three commu- 
nities had endured “long-standing interaction at all levels, it was not 
uncommon to use Arabic script for writing Hebrew and Romance, 
Hebrew script for writing Arabic and Romance, or Latin script for 
writing Arabic”.” 

One of the signs of assimilation which can be traced through lan- 
guage is the combination of Arabic names with Christian ones, and 
the progressive change to simple Christian forms. In the fourteenth cen- 
tury, the process was still beginning, so we find in Catalan documents 
one Mahomat Alfoll, another Mahomat Ballistarius (“the crossbow- 
man”), Mahoma Tintorer (“the tanner”), or “a certain Lopello de 


*© Cf. Burns, R. L.: Muslims, Christians and Jews in the Crusader Kingdom of Valencia, 
pp. 177-178. 

2! Chejne, A. G.: op. cit., p. 19. 

* Ibidem, pp. 37, 41. 
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Serrha, called in the Muslim way Abraham”.” In the fifteenth cen- 
tury, the process had increased. The members of Juan II and Enrique 
IV’s royal guards in Castile changed their names in the second gener- 
ation, recorded around 1440—although this might be due to baptism. 
In many of the documents, the Arabic names were also mentioned.” 

According to Molénat, the transformation of names was linked to 
the difficulties of Castilian clerks in writing Mudejar surnames fol- 
lowing the Arabic lineage-based system (e.g. Muhammad ibn Yisuf). 
M. A. Ladero® has rejected this argument on the basis that several 
clerks from Toledo and Granada did write these Arabic surnames 
correctly. It seems that he is right, according to the documents in 
most of the Spanish archives. But Molénat is also right when he 
says that many of these surnames were substituted by references to 
jobs or geographical origins of the Mudejars. 

It is impossible to define the importance of Arabic for Christian/ 
Muslim relations at the point where research is nowadays. When 
Arabic scholars agree on what was exactly the degree of acculturation 
suffered by Muslims in their language, the documents will be examined 
from a different viewpoint. For the moment, it is enough to conclude 
that theological writers knew that Arabic was very much the basis 
of Islamic religion. ‘They perceived that their attacks on the Koran 
had to be based on this point more than others, for the Mudejar 
community was progressively understanding Arabic as a ritual lan- 
guage, and it was, therefore, weaker as a sign of identity. Forbiddance 
of public proclamations in Arabic was the next step to ban public 
cult, as will be seen shortly. 


On the Concordance and Discordance of Islam, Christianity and Fudaism 


The fundamental question is, exactly what Christian authors knew 
about Islam in the mid-fifteenth century.” Daniel?’ thinks that the 


*° Boswell, J.: op. cit, p. 383. 

*+ Echevarria, A.: “Los elches en la guardia de Juan II y Enrique IV de Castilla”, 
pp. 424-425. 

* See Ladero Quesada, M. A.: “Los mudéjares en los Reinos de la Corona de 
Castilla”, p. 17. 

*© References to the Fortalitum, Zelus Christi, Contra errores, Ricoldo de Montecroce’s 
Disputaio and De mittendo gladw are so frequent in this chapter that I have chosen 
to give the page-numbers in brackets wherever necessary, instead of boring the 
reader with continuous search in notes. 

77 Daniel, N.: The Cultural Barner, p. 158. 
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corpus of Islamic doctrine—or more properly, “what Muslims were 
believed to believe”—was formed in Europe around the twelfth cen- 
tury. However, it was not general knowledge, as is shown by the 
ignorance of epic genre authors,” whose updating never matched 
that of religious writers. The object of polemic was not understanding, 
but comparison in order to show superiority.”” Usually, misunderstand- 
ings arose from the ignorance of Islamic sources or from deliberate 
deformation of these same sources. When the subject was history, 
more accuracy could be expected, but in religious aspects the infor- 
mation was transformed to suit a particular purpose. Nevertheless, 
it 1s important to take into account that both chronicles and reli- 
gious works considered it essential to transmit as much information 
about the Islamic world as possible, even if it was not accurate 
enough.” 

In the Peninsula, it is more likely that this corpus started to be 
formed around the ninth century, and passed through several stages 
depending on the degree of mutual acceptance conditioned by political 
and social events. Epalza thinks that Arabic polemics rather started in 
the eleventh century, when Ibn Hazm wrote his Kitab al-Fisal about 
religions and sects. By then, religion had been somehow politicised 
and had become a part of the definition of the powers ruling the 
Iberian Peninsula. The originality of Ibn Hazm is that he did not 
reply to a Christian attack, as happened with most of the Islamic 
treatises, but he started on his own initiative. His method of analysing 
Biblical texts to show their contradictions was later used by polemi- 
cists on both sides. But it also showed a new concern for the increas- 
ing power of the Christian kingdoms, manifested in the intellectual 
field.*' His feeling had its counterpart on the Christian side in the 
rise of a self-awareness, which inspired texts like the eleventh con- 
sideration of the Fortahtum, about “what Saracens must comply with 
when living under Christian rule”. 

Now, the state of this corpus in the 1450’s has been divided into 
two fields for easier comprehension. Most commentaries approach 
doctrinal matters taking Christian doctrine as the reference, so “what 
Muslims were thought to believe” has to be understood within the 


4 


8 See Vernet, J.: “El conocimiento del Islam ...”, BRABLB (1965-66), p. 353. 

*? Cardaillac, L.: op. cit, p. 354. 

* Barkai, R.: Cristianos y musulmanes..., p. 285. 

5! Epalza, M. de: “Notes pour une histoire des polémiques...” Arabica (1971), 
pp. 99-101. Also by the same author, La Tuhfa..., p. 67. 
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context of “what Christians in fact believed”. The other possible 
approach considered “what Muslims were thought to believe, or 
rather, practice” in itself, and severe criticism was attached after 
Islamic doctrine was expounded. Although it is difficult to draw a 
clear lme between both fields, it will be probably easier to follow 
this pattern, as Alonso de Espina did. To discuss Christian dogmas, 
he chose the structure of the Apostles’ Creed, as Marti and the con- 
vert Alfonso de Valladolid had done before, whereas for Islamic doc- 
trine he probably used the Bremarto Sunm, and he devoted still another 
chapter to the concordance and discordance of Islam and Christianity. 

One interesting aspect is how Christian and Muslim controversy 
influenced each other. Ibn Hazm’s criticism of the Bible was soon 
applied to the Koran. At the same time, this crossed-criticism obliged 
each religion to revise and explain its dogmas and practices, so as 
to justify them. From St. Anselm to Raimundo Lull, Christian polemic 
tried to analyse rationally the most incomprehensible dogmas, includ- 
ing the Trinity, and its efforts were continued all through the Middle 
Ages.” It was supposed to be the simplest method: as the writer was 
in posession of the Truth, only by expounding it reasonably would 
it be accepted by any intelligent adversary. Muhammad’s prohibition 
of debate and discussion of questions of faith was understood as a 
way to avoid this kind of persuasion.* 

The use of Ibn Hazm’s method of Biblical criticism by Muslim and 
its counterpart, Koranic criticism, by Christians, provided a number 
of subjects for polemics. The main difference in the use of revealed 
sources was that, whereas Islam accepted Moses’s Torah and Jesus’ 
New Testament as former revelations to their own, the other two reli- 
gions never accepted those revelations which had come after theirs. 

The other characteristic of polemics which must always be borne 
in mind is the division into two levels of knowledge of the other’s 
religion. One is a more or less accurate popular view. The other is 
a learned approach, that of the authors of polemic treatises, who 
knew the Scriptures and theological texts.“* When they wrote polemics 
they never used arguments prepared for Muslims, so their mission- 
ary purpose often failed. Christian faith was defended too obviously, 
and communication was made impossible. Bacon was one of the first 


* Cardaillac, L.: of. cit., p. 232. 
*° Ibidem, pp. 331-333. 
** Ibidem, p. 208. 
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to realize that Christendom only existed in a small part of the world, 
and the Church’s message could not reach the unbelievers because 
no adequate instruments were used. He tried to classify several kinds 
of beliefs to refute them, and his use of the Koran and Muslim 
philosophers was a step towards comprehension which, unfortunately, 
was not continued.» Both views influenced each other, but the one 
analysed in this chapter is the scientific-theological one specially. 


a) Chnstian doctrine 


Discussion had to start with the basis of Christianity: the existence 
of one eternal God, who was at the same time a Trinity. Islamic 
doctrine had rejected this unnatural principle on the grounds that 
it was opposed to monotheism and God’s unity. Torquemada saw 
this issue as Muhammad’s main error, so he devoted chapters seven 
to eleven of his treatise to the discussion of the Christian dogma, 
the relationship between the three persons and the problem of Christ’s 
incarnation [CE, 114-138; FF, 138r—v]. 

Scarcely anybody in the Christian field tried to approach the unity 
of God as Islam conceived it.*° It was admitted that Muhammad 
agreed with Christian and Jewish traditions in worshipping God as 
the creator of the world. However, his role as a Father was not at 
all clear [FF, 125r—v]. For Muslims, Christ’s divine generation was 
impossible according to natural standards, for God would never de- 
scend to corruption represented by human flesh. In their turn, Chris- 
tians responded by denying God’s corporeal features as described by 
Muhammad in the Mi‘vad) [CE, 121-126]. 

The third person was the most difficult to define. In Islam, the 
mention of the Paraclete in the New Testament was understood as a 
prophecy about Muhammad. The nature of the Spirit was also differ- 
ent for Islam, which considered Him God’s breath, sent to Christ’s 
disciples and messengers regardless of their role in salvation history 
[FF, 130v]. Islamic agreement about his participation in the concep- 
tion of Jesus Christ as Prophet made it difficult for Christian authors 
to reject the only idea of the Holy Spirit in Islam. 

Why, then, was incarnation so difficult to accept for Islam? In the 
first place, because God could not have a wife, and also because 


* Southern, R. W.: Western views on Islam, p. 57. 
% Epalza, M.: Jesus otage, pp. 37-41. 
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God himself could not become subject to death and share other 
human qualities [ZC, 4-5; FF, 126v-129r]. But this also questioned 
God’s omnipotence, a favourite subject for all three creeds, Judaism, 
Christianity and Islam. 

The image of Jesus in the double role of Messiah and second per- 
son of the Trinity had been developed through the contacts and dis- 
putes among the three religions “of the Book”. According to Epalza, 
it was Christian insistence on his person which provoked the reaction 
of Jews and Muslims and the definition of his role in these two faiths.°’ 
While Christians considered him the Son of God, Jews thought he 
was an impostor and Muslims only admitted that he was God’s mes- 
senger and a great prophet [FF, 126r—v; 138r]. Living in Christian 
or Muslim surroundings would make a great difference to the views 
defended: the more pressurized Muslims felt, the more they would 
resort to this subject for polemics. 

Jesus was perceived by Islam as a creature of God, the founder 
of Christianity and a great prophet, with as important a political 
role as Muhammad himself had.* Likewise, for Christians, Muhammad 
was the founder of Islam and a historical perspective was basic for 
the understanding of his doctrine. Christians were well aware of the 
strong prophetic elements contained in Islam. Muhammad assumed 
some of Christ’s features with a negative hue, such as a reference to 
Muhammad’s resurrection, which he had never foreseen [FF, 134r]. 
On the other hand, the figure of Jesus was simplified and adapted 
to favour Christian conversion to Islam. As prophets were the main 
figures in this religion after Muhammad, Christ was given that image, 
being thus profoundly islamized. It was in this context that Jesus 
needed to lose his divinity and his place in salvation according to 
Christian standards.” 

Al-Tabari asked several questions about Christ in his Azad al-din 
wa-l-dawla, most of them regarding the transmission of his message 
and his divine character: was Jesus right when he described himself? 
Why do Christians then question some of his words? Gan God the 
Creator become subject to illness and death? If the Christian Creed 
were right, God would have created Christ, so Christ would not be 


37 For the importance of Jesus in Morisco polemics due to their life in a Christian 
environment, see Cardaillac, L.: op. cit., pp. 43, 233-250. 

%8 Epalza, M.: Jesus otage, pp. 130-137; 155. 

*° Cf. Anawati, G. C.: “Polémique, apologie et dialogue islamo-chretiens . ..”, 
pp. 833-842. 
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eternal: was he then the eternal God or just someone who was chosen 
by God? Could Christ be placed in a particular country in a partic- 
ular ttme? Was Christ the eternal God or a created man (from John 
5,26; 31-32; Matthew 26,39; Mark 13,32; 10,45)? These questions 
were known and analysed by Christians with care, because the slightest 
deviation would entail a condemnation by the Church. 

Raimundo Llull was the first theologian to attempt an explana- 
tion of the incarnation and the Trinity using Aristotle’s philosophy. 
He argued that it was impossible for God not to be incarnated, and 
therefore that incarnated God could not be other than Jesus. His 
philosophical explanation of the Trinity involved the three principles 
of life: active, passive and reciprocal.*! 

Jesus’s birth and early life conferred sanctity on him, for he was 
God’s chosen messenger, according to Ibn al-‘Arabi. The rest of his 
life, although impossible to compare to Muhammad’s adult life, was 
seen from the same prophetic perspective. Even if he was not the 
son of God, an important Prophet could by no means die on a cross. 
Therefore, the Koran taught that the person who had died in the 
Golgota was not Jesus, but somebody else in his place. In the same 
way, resurrection lost its meaning if crucifixion was not accepted, 
and redemption as defined by Christian tradition was questioned. 
Such an interpretation of Christ’s life and message had to be strongly 
rejected by all the Christian authors (ZC, 137v; CE, 102-109; FF, 
129r—130r, 138r]. 

In a simpler way, those were also the main subjects in Friar Diego 
de Valencia’s Disputa entre un moro fildsofo y Gonzalo Morante sobre la 
Trinidad la Encarnacion (Dispute between a Moorish Philosopher and 
Gonzalo Morante about Trinity and Incarnation).*” The debate took 
place between courtly poets and a Muslim, who was introduced as 
a muadhdhin. Discussion about the Trinity was based on the infinity 
of God’s love. Several other questions, such as how can a human 
soul be judged by God, how to be sure if Christ was the same as 
Prophets had prophesied and why had he come in his particular his- 
torical time, were posed in the form of a catechetical questionnaire. 
Real dialogue was avoided, because the whole treatise was written 


* Epalza, M.: Jesus otage, pp. 206-217; Cardaillac, L.: op. ci., pp. 258-259. 

*' Cardaillac, L.: op. cit., pp. 314-315. 

*® Roma, Biblioteca Casatanense, Ms. 1022, f. 97r—-102v. Cf. Vazquez Janeiro, L:: 
Tratados castellanos sobre la predestinacién..., pp. 161-172. 
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in the third person, and the Muslim’s part was cut whenever the 
author considered it appropriate. 

Muslims demonstrated total ignorance of the concept of original 
sin: why would God create man with a sin? Why should man commit 
sin if he were good from the beginning? This contradiction implied 
that God had created evil, something which Christian authors could 
not admit [CE, 126-129]. Nor could they accept hazard or predesti- 
nation in history, justified by God leaving creation to go its own 
way [CE, 130-133]. The Koran teaches that man was created out 
of a clot of blood or a drop of fluid, and this statement was also 
discussed by Torquemada fsuras 16:4, 22:5, 32:8, 35:11, 40:67, 66:6; 
CE, 165-176]. Finally, the Islamic version of other creatures—angels, 
demons and djinns—was severely criticized, especially where it says 
that even the latter could be saved through the Koran [sura 46:28-31; 
CE, 154-165]. 

Being a prophetic-based religion, Islam stated that God guided 
men in their path towards him through guides sent from heaven, 
whose arrival was a privileged time in history. Their mission was to 
bring men God’s commandments and advice. Believers had the oblig- 
ation to obey them in order to please God.* Although Islam admitted 
all the prophets in the Bible, classified in different ranks, their sto- 
ries were also different in the Koran, a main point being that Noah, 
Abraham, Moses and his successors were Saracens. The building of 
a Meccan sanctuary by Abraham was denied [CE, 41]: both Christians 
and Muslims claimed to descend from him, but the former insisted 
on being the legitimate branch. The whole family tree was traced 
since this idea appeared in De generatione Machometi, and was also used 
in the Fortalitium [116v]. Islam answered by attempting a rehabilita- 
tion of the figure of Ishmael, by making him the object of Abraham’s 
sacrifice. Only after this episode took place was Isaac’s birth announced 
to Abraham [CE, 220-223; FF, 121r].™ 

The Virgin Mary was chosen as another favourite controversial 
topic, since Islam had partly accepted the importance of her role in 
the history of salvation. First, the Koran was accused of confusing 
Mary with Mariam, Moses’s sister [Koran, 3:30—-33; ZC, 139v]. Even 


8 Jomier, S.: “La nocién de profeta en el Islam” Documentacién Afro-asiatica (1972), 
l 


p. I. 
* Cardaillac, L.: op. cit, p. 57. For the argument of Jewish prophets not being 
Saracens, see Montecroce, R.: Disputato, f. 84v. 
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Jesus’s virginal conception, where both religions agreed, was discussed 
on the grounds of the conception by the Holy Spirit or “divine breath” 
[CE, 57-69, 78-90, 219-220; ZC, 130v; FF, 126r-127v, 137v}. 
Torquemada emphasized the fact that Mary could not possibly have 
such an impure thing as menstruation, nor was she accused by her 
neighbours of commiting adultery—in fact, this question is suggested 
by Luke, 2. The story of her giving birth under a palm-tree and being 
consoled by Jesus was rejected on the grounds that Christ could not 
have spoken at that time, thus making his first miracle, because the 
New Testament states that he performed none before the wedding 
at Cana [Koran 5:109-117; 19:16-34; CE, 214-219; ZC, 140r]. 
Only one Christian writer, William of Tripoli, analyzed accurately 
the Koranic version of the figures of Jesus and Mary.* 

Finally, it was against the Church as the image of Jesus on earth 
that the attacks of Islam were directed. As an institution, it was 
rejected on the grounds that it had spoiled Jesus’s message by a work 
of centuries. The Gospel had been misinterpreted, deleting all ref- 
erences to Muhammad, which Muslims understood were implied in 
several verses. Certain texts in the Koran insist on the idea that the 
Bible had been corrupted by Jews and Christians throughout history 
[Koran 5:52,70; 7:72; 57:27]. Muslim theologians developed this 
thought into a number of stages, from total corruption of the texts, 
as believed by Ibn Hazm, to softer condemnation. Still, they sought 
references to Muhammad within these same Scriptures which they 
considered corrupt, like the convert al-Tabari in his Book about Rehgion 
and the State (Kitab al-din wa-l-dawla).” At the end of the Middle Ages 
there were two theories on this subject: either the Christians had 
modified the sense of the texts, or else they had changed them physi- 
cally. This left room for the Islamic interpretation of certain chosen 
parts of the Bible, as did al-Ghazzali. From the tenth century onwards, 
the theory of a change in the general sense was accepted, probably 
due to Christian and Jewish polemics.*’ Christian writers maintained 
that the Bible could not be forged and corrupted at the same time 
by Christians and Jews, given their hatred for each other and the 
different views they had about their sacred Scriptures [CE, 115-121; 
ZC, 137v, 140r—-14 11]. 


® For a longer explanation, see Daniel, N.: Islam and the West, pp. 193 ff. 
© Epalza, M.: Jesus otage, pp. 147, 164, 169. 
*” Epalza, M.: La Tuhfa..., p. 109, quoting I. Goldziher. 
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If Christians claimed that the existence of four versions by four 
Evangelists was one of the proofs that the Gospels had been inspired 
by God to several people in different places, the same point was the 
proof for Muslims that the Gospels had been interpreted and changed 
by the authors. Such was the feeling of Ibn Hazm, when he compared 
the Torah and the Christian rendering of the Bible, and the four 
Gospels among themselves.” 

Another question of prestige was pointed out by Muslim theologians: 
after its foundation, the Church had been divided into several sects 
and creeds, a fact which deprived it of legitimacy and coherence. 
On the other hand, Sacraments were strange to Muslim eyes because 
they involved the figure of a priest between God and man. Their 
value for salvation disappeared since the resurrection of Jesus, the 
Son of God, was not accepted [FF, 130v—131r]. 

This list of misconceptions of Christianity could be made much 
longer, quoting a large part of the treatises, where subjects tend to 
be repeated in different places. This would be too long and tedious 
but, probably, this overview is enough to realize what points Christian 
authors did discuss out of Muslim criticism of Christian sources. 
Whereas quotations from the Bible are abundant, those from the 
Koran seldom appear, except in those chapters quoted from very 
special authors like William of Tripoh or Ricoldo de Montecroce. 
These commentaries were combined with the arguments taken from 
Islamic doctrine itself, based on the Koran, and the Tradition. 


b) Lslamic doctrine 


All the treatises studied deal with two aspects of religious controversy: 
that which concerns theoretical questions, and criticism of religious 
practices connected with daily life. Usually, there is no clear differen- 
ciation; for example, Christian authors can show their contempt for 
Islamic sexual practices, but never realize how similar Christian prac- 
tice was in fact, despite condemnation of certain attitudes by the 
Church (namely, in the case of concubines). 

Firstly, the uniqueness of the Koranic style was questioned [ZC, 
130v; FF, 124v; CE, chapter 4], because it could not stand compar- 
ison with true Revelation, 1.e., the Bible, in the eyes of Christian 
theologians. Its metaphors, the discontinuity of suras, and the lack of 


* Cardaillac, L.: op. cit., p. 345. See also Montecroce, R.: Disputatio, f. 79v. 
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historic-apocalyptic images” were some of the objections [FF, 1 19r—v]. 
They also refuted the possibility that revelation came as an answer 
to actual human problems.” 

The other big question about the validity of the Koran was abroga- 
tion. No Christian could accept a Scripture which Muhammad him- 
self had declared to have false passages, according to ‘Tradition. 
Espina quoted from Montecroce that only three thousand words were 
true in the Koran out of twelve thousand contained in the book 
(FF, 119v]. This would make God a liar, for he changed his mind 
from one revelation to another [FF, 120r].?' Also, the idea that a num- 
ber of Muslim scholars had worked to arrange the Koran—probably 
a reference to its compilation—was the excuse to assume that it was 
inspired by the devil [FF, 121r—v]. 

The most characteristic approach was that of Nicholas of Cusa in 
his Cnbratio Alchorani, where he tried to read the text in a Christian 
way, finding in the Koran traces of Christian beliefs. If something 
were true, it was necessarily taken from the Gospel, whereas all that 
was false was due to Muhammad’s evil, since Muhammad did not 
seek God’s glory, but his own.” 

Sects within Islam were not acknowledged, nor were law schools, 
probably because the most important in the Peninsula was only the 
malikite. Nevertheless, Muhammad and his followers were compared 
to the sects which had spread from Christendom, namely Sabelians, 
Manicheans, Arians, etc. [FF, 119r]. But, on the other hand, the 
Koranic statement that everybody could be saved within his own 
belief (Koran 2:4, regarding Jews and Christians) was severely critic- 
ized as a dangerous error which encouraged sectarianism. Torquemada 
reacted by arguing that nobody could be saved but the just, and no 
man is just but he who believes in the true God. There is only one 
true faith which must be believed as a whole; all the others are false 
and therefore do not grant salvation—such is the case of Islam, 
which is not reasonable [CE, 145-154). 

The point of Islam was to serve as a warning to prepare believers 
for the Last Day. Judaism, Islam and Christianity had placed the 
same emphasis on this eschatological aim [FF, 131r~-132r]. However, 


* Jomier, S.: op. cit., p. 6. 

°° Daniel, N.: Jslam and the West, p. 274. See Montecroce, R.: Disputatio, f. 80v. 
°! Montecroce, R.: Disputatio, f. 8lv, 84v. 

 Anawati, G. C.: Nicolas de Cues et le probleme de U’Islam, p. 171. 
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Christians could not accept that Christ would not be the Judge, and 
that he would stand before the tribunal as did every man [CE, 110-— 
115]. Faith—manifested in the sentence “I confess that there is One 
God and Muhammad is his messenger”—was definitely not enough 
for salvation [ZC, 13lr; FF, 120v], as the Fathers of the Church 
had stated long before. 

Although both religions saw history as a path to Paradise or con- 
demnation, there was another difference in orientation: what Christians 
saw as providence, was regarded by Muslims as fate. ‘This made 
Torquemada compare Muhammad to Democritus and Epicureus. 
Things without providence—understood as a divine order governing 
creation—would not exist, and would not have any reason to be 
created [CE, 130-133]. 

Creation as presented in the Koran was not acceptable for Christian 
theologians. For a start, the word “creation” meant making something 
out of nothing. The Koran spoke about things made out of others, 
like the sky, which was made up of smoke coming from steam, or 
the sun and the moon made of the same light except that Gabriel 
had touched the moon and made it darker [CE, 174-176]. The 
question became more difficult when analising whether Adam’s soul 
was a portion of God’s, or if every human soul had been made out 
of a single original soul. These are complex philosophical questions, 
but Torquemada merely mentions them [CE, 169-174], and Espina 
does not even try. It seems that the question of angels and demons 
attracted much more attention, so Torquemada devoted six chapters 
of his treatise to this subject [CE, 154-168]. He disagreed on the 
following: angels could not be corporeal, made of fire, but spiritual, 
as the Church had considered them since the third century. They 
could not possibly commit sin, nor could they die before the day of 
Judgement, for they were pure souls and they were needed to hold 
God’s throne in heaven. According to the Koran, angels were unaware 
of the names of things before Adam named them, which is quite un- 
acceptable for Torquemada. But the worst was to accept that angels 
had been asked to pay homage to Adam as God’s favourite crea- 
ture. This was absolutely impossible taken that angels stand between 
God and man, so it would be Adam who should honour them. 

The last, but strongest, criticism related to the end of the world 
was that of Paradise as described by Muhammad [CE, 187-207; 
ZC, 13l1r, 138r; FF, 119v, 131v—132r, 139r; Disputatio, 81r}. All the 
authors were deeply struck by the physical nature of this Paradise— 
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a garden of delights—, as opposed to the spiritual joys promised by 
Christian tradition. The criticism on this subject had been the same 
from the beginnings of Islam, and topics were repeated combining 
philosophical explanations with theological constructions. Although 
the second part of the Liber Scalae explained in seventeen titles the 
physical appearance of Paradise, Espina did not use it as a dialectical 
weapon. It is strange to think that any Christian writer would omit 
such a proof of Muhammad’s depravation, but other authors like 
Daniel have also noted that the Koran itself was the main source 
for this argument.°? 

Christian authors in the Peninsula took good care to be informed 
about the current religious practices of Muslims within the territory. 
Espina goes as far as saying that he had been informed by some- 
body who had been in Granada shortly before (FF, 132v]. This 
implies a certain acknowledgement of sincere devotion in Muslims, 
which every author who had lived in Islamic countries had realised. 
Usually those writers who lived without any contact with the Muslim 
population tended to be more critical towards Islamic rites. 

Monotheistic religions are usually exclusive regarding salvation. Islam 
is mainly an acknowledgement of God and future life, and confession 
of this belief was considered enough to be saved, although the five 
pillars of Islam would provide the basis for a holy life. Likewise, for 
Christians, baptism and the other sacraments were the way to Paradise 
[GE, 145-154]. The absence of sacraments and priests in Islam made 
it difficult for both religions to compare their rituals. But even where 
a minister was needed—like the Friday sermon in mosques—it was 
difficult to explain the character of such a person within Islam. A 
number of prejudices also played an important role in the discussion. 

Recitation of the shahdda was widely known and considered use- 
less for salvation. The only means to achieve it was real knowledge 
of God, which could not be provided by Islam [CE, 145-154]. The 
long discussion which had taken place within the Christian Church 
itself about faith not being enough for salvation, was brought into 
the Islamic controversy. And the Koran itself and its commentators 
had already emphasized this acknowledgement of an only God and 
his Prophet as the first condition to attain salvation. However, Espina 
did not seem to be much worried about the shahdda in itself, since 


*% Daniel, N.: Islam and the West, p. 172. 
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he did not devote a single page of commentary to it—leaving it in 
favour of the argument about the call to prayer. 

From now on, we shall be following the Fortalitium in its list of 
Islamic precepts. Strictly speaking, Espina’s first mistake was to attrib- 
ute these precepts to Muhammad, instead of the Koran—it was just 
a classical error in Christian treatises. Another particularity is the order 
used by the Franciscan, suggesting a Muslim source which has not 
been located yet, or perhaps the information brought by some clerk 
travelling in Muslim lands, who followed sura 2, ‘The Cow. 

According to Tradition, salat (prayer), was first performed by Adam, 
and later revealed to David, Solomon, Jacob and Jonah, one for 
each time of the day.** The Lauber scalae refers to Muhammad’s ascent 
to heaven as the origin of the five Islamic prayers, first ordered to 
be fifty by God, and then reduced thanks to Moses’s intercession. 
But Christians seldom knew what Islamic prayers consisted of. Some 
polemicists compared them to the monastic hours; they knew about 
the reading of the Koran and repetition of verses, but none mentioned 
raka’at or other gestures which might have surprised them. 

Preliminary ablutions were traditionally accepted as a means for 
external cleansing, but they were considered unsuitable for providing 
ritual purity. Washing was seldom mentioned in relation to prayer, 
nor was the distinction made between different types of ablution 
(ghusl, wudi’...). The fact that both employed water made Christians 
suppose that Muslims used ablutions for the remission of sins—like 
baptism—, and that was the most criticized aspect of ablutions 
because water was unable to clean internal faults.°° Most important 
of all, it could never replace baptism [FF, 132r]—which, paradoxically, 
also used water to wash the interior of man. 

Francesc Eiximenis related Islamic taste for water and baths to 
the Jews, the cult of the Moon and Venus, both of whom inspired 
eroticism. This commonplace had been used since the beginning of 
controversy between Islam and Christianity and continued to meet 
with success well after the fifteenth century. Eiximenis also noted 
that Muslims used to wash themselves very often, wore broad robes 
to help this practice and used to drink a lot of water at Muhammad’s 
commandment, to the outrage of Christians, who did not practice 


* Longas, P.: op. cit., p. 31. 
°° For a longer discussion on the subject, see Daniel, N.: Islam and the West, pp. 
239-237, 
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the same habits.”° Espina added the famous recommendation of mak- 
ing ablutions with sand where water was not available. It seems that 
he realized the difference between washing before prayer and Christian 
baptism, although he gives both the same name: 

“The baptism of Saracens only consists of an ablution of the body 
members after their becoming dirty due to sexual intercourse or eat- 
ing, as appears in the Koran”.*’ 

Christian writers often thought that Muslims saw ablution as a 
substitute for confession—which never existed in Islam. The line was 
drawn from the need for ritual purity after sexual intercourse and 
before praying, which in Christianity required confession before mass 
[FF, 139v]. 

All public manifestation of Islam had been forbidden in the IV 
Lateran Council.’ Being a public proclamation of the Prophet, the 
call to prayer was considered as much a social as a religious ritual, 
which involved the participation in prayer of a whole community 
settled in a neighbourhood as opposed to the Christian community 
living side by side. It was also considered a reproach to Christians 
and an act of solidarity against them, so it led to a number of laws 
from Christian rulers. In 1311, the call to prayer was forbidden in 
Aragon and punished with the death penalty, except in the Moorish 
quarters. But an oral agreement with the king was reached in 1357 
in exchange for payment. This was again suspended by the bishop two 
years later.’ New Castilian legislation on this matter was issued by 
Catherine of Lancaster in 1433, but it was never fully implemented. 

Churches and mosques became the symbol of two religions facing 
each other, the same as bells as opposed to the mu’adhdhin. For many 
Christian chroniclers, mosques were ancient Christian churches which 
Muslims had transformed, whereas for Muslims, being deprived of 
their mosques entailed an offence on the part of Christians. No mat- 
ter from what side of the conflict, churches/mosques were the first 
target in conquest and razzias. When Muhammad forbade the use 
of bells just to differ from Christians—so it was said—the latter con- 
sidered it an outrage. As soon as their preeminence was a fact, they 


°° Epalza, M. de: “Un logos cristia...” Muscel-lania Joan Fuster, p. 64. 

’ FF, f. 132r: “Baptisma vero saracenorum solum se extendit ad ablucionem 
membrorum propter inmundiciam eorum ex coytu vel egestione, ut patet in Alcorano.” 

8 See Fernandez y Gonzalez, F.: Estado social..., pp. 376-377. 

*° Boswell, J.: The Royal Treasure, p. 264. 

6° Bunes Ibarra, M. A.: La imagen de los musulmanes ..., pp. 218-219. 
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answered by stopping the call to prayer [FF, 132r], to the great 
annoyance of Muslim communities. They soon found new ways, which 
are mentioned in inquisition records, such as playing the bugle.* 

While the obligation of almsgiving (zakaé) was not usually criticized, 
fasting and prohibited food were often mentioned in treatises. Alonso 
de Espina referred to Ramadan as the month when the Koran de- 
scended from heaven, and described the details of fasting [FF, 132r]. 
He knew about the exemptions admitted for the ill, those on pilgrim- 
age and pregnant women, but nevertheless criticized the idea of fast- 
ing during the day and eating at night, as was traditional in Christian 
writers, because it did not convey the idea of self-renunciation and 
sacrifice required for fasting. About the aforementioned three precepts, 
Torquemada only made one comment: 


We were taught to fast, pray and give alms infinitely long before the 
amazing sect of this Muhammad. Stop, stop wanting to see Muhammad 
as the first master in those things, in which he is worth no more than 
being the last disciple... [CE, 34]. 


His criticism focused on accusing Muhammad of encouraging the 
Arabs’ lust by trying to constrain them during the day while allowing 
them complete freedom at night [CE, 34; FF, 132r]. 

Following Ramadan, Espina described the festival of Breaking 
Fast (‘Id al-Fitr) compared to Jewish Passover because both followed 
the moon calendar [F¥, 132r—v]. Two traditions were quoted for 
the origins of the Festival: the feast was instituted by Muhammad 
to commemorate Abraham’s sacrifice of a ram instead of his son; it 
also celebrated the night when the Koran descended from Heaven. 

More practical issues were described, based on the celebrations 
which took place in the kingdom of Granada: the night of the Feast, 
the king used to sacrifice a ram and take it to the queen. If she saw 
the animal before its death, it was seen as a good augury for the 
following year. After that, the king and his knights went jousting and 
playing al-tabla (with lances), a custom which has been recorded by 
contemporary Muslim chroniclers.” 


§! Longas, P.: op. cit., p. 54. 

® The games took place in the two main squares in Granada (al-Ramla and al- 
Tawwabin) and within the precincts of the Alhambra. There were also bullfights, 
beast-fights, horse races and jousts with Christians from the valley. The game men- 
tioned by Espina (al-tabla in Arabic, cafias in Spanish) consisted of a hanged target 
which was attacked with lances. The chroniclers who mention these entertainments 
were Ibn al-Khatib and al-Maqqari. See Al-Abbadi, M.: “Las fiestas profanas y 
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Pilgrimage to Mecca was considered from several viewpoints. The 
convert Pedro Alfonso had transmitted the Arabic traditions about 
the cult of idols at the Meccan sanctuary, which were reproduced by 
Espina to criticise Muhammad for having accepted them at ‘Umar’s 
questioning [FF, 132v]. On the whole, Espina’s discussion was quite 
accurate as far as Islamic sources are concerned. Circumambulation 
and lapidation were rituals known to Christian clergy, who could not 
fully understand the new meaning of these pagan customs. 

Another aim of pilgrimage was the visit to the Prophet’s shrine— 
or rather the place where his body was supposed to be buried. 
Neither ‘Torquemada or Espina, and even less Pedro de la Cavalleria 
mentioned this possibility. Since the expansion of Islam, local pilgrim- 
age had increased and was both easier for people living in such a 
distant corner as the Iberian Peninsula, and more difficult for the 
authorities to control. Movement of vast numbers of people with a 
religious cause within the boundaries of Christendom attracted too 
much attention. Although Pope Clement forbade it, kings were more 
tolerant within their realms, like Pedro the Great of Aragon, who 
allowed pilgrimages to the shrines of Muslim saints in Godalesc and 
forbade the practice of charging them to enter the mosque to pray.” 
However, when Aragonese Muslims were forbidden to travel to other 
Muslim countries, they were refused the opportunity to visit Mecca, 
making the king’s “tolerant” measure just a way to control his subjects. 
Another dissuasive weapon imposed by Pedro was to forbid Muslims 
from outside the city to eat meat from the Moorish quarter, thus 
making them fast. 

Violence was rejected by Christian authors as being opposed to 
Christ’s message of love. A prophet was not supposed to encourage 
the use of weapons to attain the enemy’s conversion,™ and the Koran 
was quoted as saying that, were it God’s will to convert somebody 
to Islam, it would be done without weapons [FF, 120r, 133r]. On 
the other hand, dhdd was considered as one of the means used by 
Muhammad to attract followers to his cause. No Arabic expert in 
theology (if this existed in pre-Islamic times) could accept his doc- 
trine at first, but he succeeded by persuading simple people who 


religiosas en el Reino de Granada.” Miscelanea de Estudios Arabes y Hebrawos XIV—-XV, 
pp. 90-91. 

% Boswell, J.: op. cit., p. 263. 

* Montecroce, R.: Disputatio, f. 86r. 
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were ready to follow him in his enterprise as a way to conquer the 
closest territories and impose their tyranny over them [CE, 246]. 

As a result, misunderstanding of the spirit of dhad was a feature 
common to all religious writers. The information, transmitted again 
by Pedro Alfonso, that Muhammad had ordered his followers “to 
rob, make prisoners, kill the adversaries of God, and to persecute 
them in every way” [FF, 132v] was taken out of context—the struggle 
against pagan tribes in the Arabian Peninsula. The extension of this 
commandment to Christians ignored the dimma institution, the re- 
spect due to the people of the Book, and was therefore absolutely 
un-Islamic. 

Holy war was considered an incorrect way of introducing Islam 
to the world, an expression of Muhammad’s evil and a punishment 
for the sins of Christians [ZC, 137r]. According to Cavalleria, Muslims 
could not claim that success meant divine approval because then any 
defeat would involve God’s abandon, especially after the pagan 
Tartars had triumphed over them. He failed to see that Christians 
often used the same reasoning for their own victories. However, 
Montecroce quoted Muhammad as saying that his power would last 
as long as his military triumphs.” 

Food prohibitions did not deserve much comment except a simple 
comparison to Jewish habits, and the statement that Christians were 
permitted all kinds of food [CE, 34, 207-213; ZC, 138r; FF, 119v). 

It would hardly be an exaggeration to say that the favourite sub- 
ject was marriage and all the legislation derived from it in both the 
Koran and Tradition (CE, 176-187; DM, ch. [X]. Clergy used to 
compare Christian and Islamic theory on this subject, disregarding 
the fact that concubinage and adultery were common within both soci- 
eties, only differing in that Islam allowed several wives instead of 
one, giving them the title of “official” wives, with all their rights, 
apart from concubines. Criticism of polygamy quoting the New Testa- 
ment was the method chosen by Espina to approach the matter [FF, 
139v]. Fortunately, restrictions concerning relatives were well noted 
[FF, 133r]. 

Torquemada started by a long consideration about why polygamy 
is unlawful [CE, 176-179]: first of all, it is against I Gen. 2: “They 
were two in one flesh”, and therefore against natural law. The next 
reasons seem quite advanced for his time. Based on the principle of 


® Daniel, N.: Islam and the West, p. 129; Montecroce, R.: Disputato, f. 86r. 
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equality of human beings, he considers men should not be allowed 
polygamy unless women were granted the same right. Moreover, 
love is not possible among many people, and in the same way many 
wives cannot be loved equally. In the order of creation, love helps 
to distinguish man from the beasts, who chose several females; polyg- 
amy is a step backwards in this construction. 

Alonso de Espina contributes by justifying the early examples of 
polygamy contained in the Old Testament. In this case, it was a 
licence given to the prophets, who in any case did not enjoy it as 
a way to appease their lust, as Muhammad did [FF, 133r; CE, 186]. 

Stull more emphasis was made on the repudiation [FF, 133r; CE, 
79-183] and readmission of wives, which was generally considered 
adultery if the wife had married another person in between. Apart 
from increasing the number of “legal wives” in some cases, it was 
not recommended either for the education of children nor certainty 
of parenthood. 

Torquemada made yet another distinction between polygamy and 
concubinage. Criticism of the latter was even harder, given that it 
had been ordered only for carnal pleasure. No Christian writer tried 
to analyse possible motives for the establishment of such an institu- 
tion within the Arabic tribal system at the origins of Islam. Although 
Torquemada might seem quite openminded for his time, his opinions 
were decidedly opposed to the Islamic view. 

Law forbade sexual intercourse between Mudejars and Christians, 
even with Christian prostitutes because, due to baptism, “they had 
become the wives of Christ”. The death penalty was the punishment 
established in Alfonso X’s Partidas, and a whole range of possibilities 
listed in Aragonese laws: fire, drowning, slavery, etc. The Ordinance 
of 1412 maintained the spirit of these laws, although it was not so 
specific. ‘The same was applied to marriage between Christians and 
Muslims, except for sexual intercourse with Mudejar women, whose 
situation was the most unprotected. The consequence was endogamy 
within the Mudejar community which was at the same time the key 
to their feeling of identity. 

There was a whole series of law-codes concerning sexual inter- 
course between both religions in every Peninsular kingdom. Theologians 
did not consider all these measures in their arguments: they left them 


6° Ladero Quesada, M. A.: “Los mudéjares de Castilla en la Baja Edad Media”, 
p. 375. For Aragon, see Boswell, J.: The Royal Treasure, p. 344. 
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to political leaders. Instead they referred to the theoretical bases 
which could be applied to intolerance. Mixture at this level was con- 
sidered dangerous, and influence on weak members of society— 
women and children—was emphasized. Members of society with less 
power were penalized for unions which the powerful could afford. 
If the crime was adultery or fornication among Muslims, forgiveness 
was granted through payment.* 

Linked to the supposed lust of Arab people was the belief that 
the Koran encouraged sodomy, when it did precisely the opposite 
[FF, 119v—-120v; CE, 186]. Ricoldo de Montecroce was the first to 
analyse the problem in depth. He considered sodomy as one of the 
great contradictions in the Koran, because it was admitted and con- 
demned in the same sura. Still, he was aware that Islam rejected it.” 
In fact, “sodomite” was considered a great insult, which was punished 
with eighty whips according to the Brenano Sunn.™ 

Friday observance was at first linked to the cult of Venus [CE, 34; 
ZC, 138r; FF, 132r, 133v] in the context of the accusations of idol- 
atry made by the Christian Fathers. Later on, other reasons were 
given for this choice, such as Friday being the day when Muhammad 
was crowned king, according to the legend of his marriage to Khadidja, 
lady of Corozan. Better informed theologians pomted to Muhammad’s 
desire of distinction from Christian observance of Sunday and Jewish 
observance of the Sabbath. 

The question of the direction of the gibla, which had already been 
discussed within the Islamic world, was connected to Friday observance 
and prayer. Espina says it should look to the South, where Mecca 
was orientated from the Peninsula. It is interesting to see that he did 
not realize that, taken from other geographical points, the direction 
of prayer would coincide with the Jewish one (West) or the Christian 
one (East). Once again, Muhammad’s efforts to be different from the 
two older religions would be the cause for his commandment—he 
still forgets it is really a Koranic commandment, and not Muhammad’s 
[FF, 133v]. 

But the best part of the argument is when he takes Muhammad’s 
desire for difference to everyday habits such as sitting at the table 


°” Ibidem, pp. 344-345. 
8 Daniel, N.: Islam and the West, p. 143. 
° Gayangos, P. de: Tratados de legislaciin musulmana, p. 386. 
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for Christians versus sitting on the floor (Muslims), eating with or 
without napkins, holding sardines from their tails versus holding them 
from their heads to place them on the fire, and so on. It is quite 
peculiar that a theologian of his rank would descend to comment 
upon such trivial affairs, but they do provide a new clue to understand- 
ing that unease social relations were starting to create among the 
Christian community. This feeling can be more worrying than simple 
religious theoretical controversy for the coexistence of three social and 
religious communities. 

Continuing with social legislation, we find the following three pre- 
cepts taken from Koran 2:178-182. The first one speaks of retalia- 
tion as the penalty for murder, lapidation for adultery and whipping 
for fornication as compared to Moses’s law [FF, 133v]. The second 
one, about inheritance, was strange to Peninsular writers. Islamic law 
made females inherit half the portion of a man, whereas Christian 
laws conceded equal parts to both. The same occurred with regard 
to witnesses: in Islamic law, a male witness prevails over female tes- 
timonies. No further comment is made about these issues, or formal 
explanation is given of why these principles of social legislation should 
be included in a chapter on religious precepts—probably the distinc- 
tion was not as precise for the writers as it is nowadays. 

The prohibition of wine always posed the same problem to Christian 
theologians: how could Muhammad promise a Paradise with rivers 
of wine if he considered it so dangerous? The answer to this paradox 
was never found, but many discussions followed. Some writers took 
the prohibition to involve grapes and non-alcoholic wine [FF, 133v]. 
Several popular traditions were introduced into theological reason- 
ing, such as the story of angels Aroth and Maroth [FF, 119v]| told in 
the hadith, who got drunk in order to posses a woman. This account 
made Torquemada exclaim that such a conduct was in no way pro- 
per of angels but rather of demons. The cardinal again differenciated be- 
tween drinking and being drunk—which could in fact be considered 
a sin. The best reason he could give for Muhammad’s strictness was 
that the Prophet was trying to preserve peace within his community: 
Arabs lived in a hot area, where drinking strong wine would make 
them drunk easily, causing disturbances and murders. Given that 
Muhammad was a tyrant, he probably feared his men would then 
rise against him [CE, 207-213]. This is doubtless the most imagina- 
tive argument read on this subject. 
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The matter of disputes was classical in polemic literature. Christian 
theologians could hardly understand why Muslims were forbidden to 
engage in religious discussion except if their religion lacked enough 
basis to be defended in a public argument. Juan de Segovia was one of 
the defenders of such a method, as we have seen in chapter 2 [DM, 
ch. IV], and Nicholas of Cusa was ready to follow. Although Espina 
and ‘Torquemada did not explicitly defend the same position, given 
their preaching skills they had to support the argument [FF, 133v]. 

Circumcision was one of Espina’s dearest subjects, for it linked 
{slam and Judaism, 1.e., the errors of the old and the newest laws, an 
unnatural ritual which had been superceded by Christ and his New 
Testament [FF, 134r, 136r-137v; DM, ch. XI; CE, 133-138]. His 
action was both theoretical and practical, for he accused some conversos 
before the king of practising the ritual in secret.” 

The first recrimination to be made was that Muslims preserved 
this practice despite it being recommended only by the Sunna—and 
not by the Koran itself. Two traditions were mentioned: the first 
one, which was broadly accepted, was that Muhammad had been 
circumcised in his mother’s womb. This was rejected on the grounds 
that no such sign had been announced to the Prophet’s mother— 
in a clear comparison to Mary’s annunciation. The second had him 
circumcised by Gabriel once he was born, while he was having a 
bath. Islamic answer to the question of why they did continue the 
Jewish practice was that they were fulfilling Abraham’s law, and this 
gave Espina another controversial subject to discuss, always based on 
scriptural arguments. ‘The last response was taken back to the origins 
of Islam, when many supporters came from the Jewish tribes in the 
Arabian Peninsula. Circumcision was in this context an attempt to 
assimilate these new converts to Islam, as major ablution was thought 
to have been when the first Christians became Muslims [FF, 136v]. 
This is the most interesting and accurate piece of the argument. 
Muslims felt the need to counterattack at this point, and ‘Isa ibn 
Dyabir recommended a modification of the type of circumcision in 
the Breviano Sunm, in order to maintain that it had not been practised.” 


” Enriquez Del Castillo, D.: Cronica de Enrique IV, p. 206: “... vino alli [Madrid] 
el maestro del Espina y fray Fernando de la Plaza con otros religiosos a notificar 
al rey como en sus reinos avia grande heregia de algunos que judaizaban, guardando 
los ritos judaicos, y con nombre de christianos retaxaban sus hijos, suplicandole que 
mandase hacer inquisicion sobre ello para que fuesen castigados.” 

 Wiegers, G.: Islamic Literature. .., pp. 105-106. 
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c) Other aspects of controversy 


Just as some aspects of Islamic belief were unclear for Christian the- 
ologians, there were others in Christian faith which Muslims could 
not understand. One of the oldest issues was the argument about 
adoration of images, taken from Byzantine iconoclasm [ZC, 123v—124; 
CE, 138-143; FF, 139v—140r]. For a start, Islam did not conceive the 
difference between adoring a statue and adoring something beyond 
it: both were considered idolatry. The second point was adoring, 
images of the Virgin and the saints, i.e., representations other than 
God’s, which were only permitted in the Roman Church. 

Fifteenth-century writers had enough references to this problem 
but, for a start, the Koran did not refer to it in the verses quoted 
by Torquemada. Espina extended the argument to Jews—Moses’s 
law prohibited human representation. But the final explanation was 
that, while making images of idols was forbidden, the matter was 
settled when the images were God’s, in order to help believers to 
remember Him. In relation to this discussion, the Cross was rejected 
as an object of devotion, mainly because Muslims did not accept 
Jesus’s crucifixion, and they did not see how two pieces of wood 
could be adored.” 

Despite Muhammad’s efforts to eradicate miracles as a sign of 
prophethood, they were clear proof of this state for Islamic popular 
faith. Miracles could be performed by anyone chosen by God for a 
particular mission, and were not a sign of God’s particular preference. 
But anyone with an important mission would be likely to have the 
power to perform miracles. In this scheme, miracles did not prove 
that Christ was the Son of God. Yet, Jesus was accepted as the great- 
est miracle-maker after Muhammad. 

Christian writers used the list of false miracles attributed to Muham- 
mad provided by the Synan Apology to ridicule the Prophet [FF, 
119v-120v; CE, 43], forgetting that he had already warned Muslims 
about believing in miracles. According to Eiximenis, refutation of 
miracles was vital to refute Islam.’? On the other hand, for Islamic 
writers like Ibn al-Samad al-Khazrajt of Cordoba, miracles which 
had to do with saints and Mary—such as the story of St. Ildephonse’s 
cloak, given to him by the Virgin herself—, were unacceptable.” 


” Epalza, M.: Jesus otage, p. 225. 

” See Daniel, N.: Islam and the West, p. 74. Also Epalza, M. de: “Un logos 
crestia...”, p. 71. 

 Epalza, M.: Jesus otage, pp. 184; 215-216. 
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d) Muslims, Heretics and Jews 


Polemics against Judaism and Islam were usually considered together 
and used by the same authors in defence of Christian faith. ‘The evi- 
dent relation among the three religions “of the Book” was perceived 
by most of their members. It made polemic at once desirable and 
difficult. Matters such as common descent from Abraham or the 
monastic movement were recognized as points in common.” 

From its origins, Islam was considered a sect born out of a mixture 
of Christianity and Judaism. In the beginning, Byzantine polemicists 
insisted on considering it a heresy. Following this trend, Islam was 
compared to several heresies until its contents were better known. 
A classification was complex to work out, so the terms used for 
Muhammad ranged from “heretic” to “schismatic”,’”® as schism became 
apparent in the late medieval Church. It is worth noting that the- 
ologians understood Islam in the light of what was happening within 
the Church in their particular time: first, the confrontation of here- 
sies; later, the rupture of schism. But still Nicolas of Cusa thought 
Islam to be a revival of Nestorianism, after his knowledge of Byzantine 
polemics.” 

Espina and Torquemada themselves devoted chapters taken from 
Ricoldo de Montecroce to the comparison of Islam with other sects 
or heresies: 


Secundus pasus ostendit errores legis Machometi. Unde omnium antiquo- 
rum feces quas dyabolus sparsim seminaverat, simul m Machometo 
et eius lege recolexit ac renovavit. Ipse namque cum Sabelio negavit 
trinitatem personarum in divinis. Secundo docuit Christum esse puram 
creaturam cum Arrio. Unde et Sergius monachus qui fuit magister 
Machometi ut dictum est, fuit hereticus arrianus. Tercio aserit quod 
iudei non occiderunt Christum sed quendam ei similem et in hoc con- 
venit cum Manicheo. Quarto dicit quod Deus transtulit Christum ad 
se sed apparebit circa finem mundi et occidet Antichristum et postea 
faciet eum Deus moni. Et quia negavit Christi passionem negat omnia 
sacramenta Ecclesie quae a passione Christi sumpsserunt efficaciam, et 
in hoc convenit cum donatistis hereticis. Quinto dicit quod demones 
possunt salvari per Alchoranum et quod ipsi audito Alcorano multi ex 
eis facti sunt sarraceni et in hoc aliqualiter imitatur Origenem qui dixit 


” Moubarac, Y.: L’Islam et le dialogue islamo-chréhen, pp. 263-267. 
7° Daniel, N.: Islam and the West, p. 192. 
7 Anawati, G. C.: op. cit., p. 157. 
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quod adhuc demones salvabuntur. Sexto dicit quod quando Deus misit 
pro eo Gabrielem, quod ipse ivit ad Deum et Deus imposuit ei manus 
et tantam frigiditatem sensit ex tactu manus Dei super humeros eius 
quod fngiditas pervenit usque ad medulam spine dorsi et in hoc con- 
venit cum Acromofortis qui ponunt Deum corporeum. Septimo dicit 
Spiritum Sanctum esse creaturam et in hoc convenit cum Macedonio. 
Octavo dicit quod aliqui angeli facti sunt demones quia noluerunt ado- 
rare Adam et in hoc omnino neminem imitatur. Nono ponit quod 
ultima hominis beatitudo est in comedendo et luxuriando et in vestibus 
preciosis et in ortis irriguis et in hoc convenit cum Cherinto heretico et 
cum quibusdam paganis. Decimo ponit in capitulo de Mensa quod fami- 
lia sua nichil omnino valet nisi compleat legem et Evvangelium et lib- 
rum sibi revelatum, scilicet Alchoranum, et sic docuit gentes iudayzare, 
et ideo docuit circumcisionem esse tenendam et in hoc convenit cum 
Vierne heretico. Undecimo docuit indifferenter accipere uxores alienum 
et in hoc videtur conveniri cum nicholaytis hereticis. Duodecimo docuit 
licitum esse plures uxores habere contra Apostolum Prima Corinthiorum, 
septimum, et contra constitucionem perfectam legis nature: “Erunt duo 
in carne una.” (Gen., 2). Et in hoc convenit cum Nazareis hereticis lici- 
tum ponentibus in nova lege articulum de pluraritate uxoris. Tredecimo 
docuit uti lotionibus pro baptismatibus in remissionem peccatorum con- 
tra Apostolum ad Ephesios, 4: “Una fides, unum baptisma”, et in hoc 
convenit cum novacianis et donatistis hereticis baptisma reyerantibus. 
Quartodecimo docuit licita esse sodomiam tam cum masculo quam 
cum femina ut patet in Alchorano capitulo de Vaca, et in hoc convenit 
cum sodomitis hereticis, licet sarraceni palientur hoc quibusdam honestis 
exposicionibus.”® 


7% “On the errors of Muhammad’s law. The second step shows the errors of 
Muhammad’s law. Whence all the old dregs which the devil had disseminated were 
collected and renewed by him in Muhammad and his law. For he denied with 
Sabellius the Trinity of persons in God. Second, he taught that Christ was a plain 
creature, like Arius. Whence Sergius the monk, who was Muhammad’s teacher, as 
has been said, was an Arian heretic. Third, he said that the Jews did not kill Christ 
but someone resembling Him, and in that he agreed with Manicheus. Fourth, he 
said that God called Christ to Him but He would appear at the end of the world 
and kill the Antichrist, and afterwards God will make Him die. And because he 
denied Christ’s Passion, he denied all the Sacraments of the Church which assumed 
their efficacy from Christ’s Passion, and in this he agreed with the Donatist heretics. 
Fifth, he said that the demons could be saved by the Koran and that, once they 
had heard the Koran, many of them became Saracens, and in this he imitated 
Origen to some extent, who said that even the devils would be saved. Sixth, he 
said that when God sent Gabriel to him, he travelled to God and God laid his 
hands upon him, and he felt such a coldness from the touch of God’s hands on 
his shoulders that the cold came to his spinal marrow, and in this he agreed with 
Acromoforts, who make God corporeal. Seventh, he said that the Holy Ghost was 
a creature and in this he agreed with Macedonius. Eighth, he said that some angels 
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However, Espina tried to explain why Muhammad was really a schis- 
matic and not a heretic. There were four conditions to establish heresy, 
which Islam fulfilled. The main argument to deny the qualification 
of heretic was that the Prophet did not confess Islam to be a Christian 
sect, but on the contrary, he always introduced it as something com- 
pletely different from its supposed origins (Christianity and Judaism). 
In addition to this, he was mistaken in most part of the doctrine, 
instead of denying certain points while agreeing with the rest.” 

When Peter the Venerable was writing his works opposing Islam, 
he had already seen it as a possible danger in the place of Manicheism. 
Alain de Lille shared this concept of Islam. In De fide catholica contra 
hereticos sui temporis, it was mentioned together with the Albigensians, 
the Waldensians and the Jews, but in a much shorter way.” Only 
after the Mendicant approach did Islam start to be seen as a sepa- 
rate religion which did not have its roots in Christianity, although 
it had been influenced by heretics through Muhammad. 

Within the Franciscan approach, a very interesting opinion is 
Francesc Eiximenis’s. Coming from a mixed society in Valencia, Eixi- 
menis was sure of Muhammad’s imitation of Judaism and its precepts— 
circumcision, food prohibition—and about the good relationship 
existing between Jews and Muslims in his homeland. Not only did 
they love each other better than they did Christians, but they also 


were made demons because they didn’t want to adore Adam, and in this he imi- 
tated nobody. Ninth, he stated that the ultimate human beatitude is eating, having 
intercourse and precious clothes and watered gardens, and in this he agreed with 
the heretic Cherintus and with other pagans. Tenth, he asserted in the chapter of 
the Table Spread that his family was worth nothing if they did not comply with the 
Law, the Gospels and the Book revealed to him—namely the Koran—and so he 
taught the people to behave like Jews, and also taught that circumcision should be 
made, and in this he agreed with Vierne the heretic. Eleventh, he taught to take 
indiscriminately the wives of others, and im this he is seen to agree with the Nicolaite 
heretics. ‘Twelfth, he taught that having several wives was permitted, against the 
Apostle, and against the perfect constitution of natural law: “They shall be two in 
one flesh’. And in this he agreed with the Nazarite heretics who allowed in their 
new law an article about [having] several wives. Thirteenth, he prescribed the use 
of ablutions instead of baptism for the remission of sins, against the Apostle: ‘One 
faith, one baptism’, and in this he agreed with the Novatist and Donatist heretics 
who repeat baptism. Fourteenth, he taught that sodomy was allowed both with men 
or women, as stated in the Koran, chapter of the Cow, and in this he agreed with 
the Sodomite heretics, although the Saracens conceal this with some honest argu- 
ments.” FF, f. 119r; Montecroce, R.: Dusputatio, f. 78v. 

” FF, Lyon 1487, f. 28r. 

® See Southern, R.: of. cit., p. 39 and Daniel, N.: [slam and the West, pp. 188-189. 
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spoke each other’s language®’ and used to share their lodgings, rather 
than Christian ones, which was quite reasonable given the rarified 
atmosphere existing in the Peninsula around and after 1391.” 

In general, Jews and Muslims were dealt with together in religious 
and legal works, their religions were described in association and a 
common remedy was sought for their attacks against the Church. 
Literary styles ranged from theological treatises to didactic dialogues 
like Llull’s Labre del gentil e los tres savis, where a dispute among a Jew, 
a Christian and a Muslim is used to try to persuade a pagan philoso- 
pher to convert to one of the three religions. 

We have seen before how most of the Islamic doctrine was discussed 
as compared to the Jewish law. It is obvious that both have points 
in common and differences, but Christian writers used to stress the 
former. One of the first characteristics attributed to them was their 
foundation by the devil, and the popular belief that their members 
looked like demons—this thought was even taken to iconography. 
Demonization of the enemy was more important in Christian than 
Muslim sources. The deformative technique was influenced by Apoc- 
alyptical literature.® Hillgarth thinks, rightly in my view, that “moors 
might occasionally be equated in popular speech with devils or in 
legend with sorcerers, but there was no general anti-Muslim feeling 
to compare with that against the Jews [...], whose nature was to 
be evil.’”?* 

The relation between the Jews and the diabolic existed in the minds 
of both the elite and commoners. That is the reason why Alonso de 
Espina could have chosen to include demons in his treatise relating 
them somehow to Jews and Muslims, a trace of originality in his time.® 
According to the Fortalitium, Adam had sired to two races—Jews and 
demons—through two different wives; on the other hand, Muhammad’s 
ancestors had carried the devil’s banners as idolaters and the Koran 
had come from the devil himself. The link was established through 
the Jewish astronomer who prophesized Muhammad’s birth. 


8! There are a number of documents from Castilian aljamas to prove this rela- 
tionship in the mid-fifteenth century. One of the most interesting articles on this 
subject is Gutwirth, E.: “Hispano-Jewish attitudes to the Moors.” Sefarad, XLIX 
(1989), pp. 237-262. 

8? Epalza, M.: “Un logos crestia...”, p. 65. 

® Barkai, R.: op. cit., p. 290. 

 Hillgarth, J.: op. cit, p. 127. Prof. Meyuhas Ginio also agrees, in La forteresse, 
pp. 152-153. 

® Ruiz, T. F.: “La Inquisicion medieval y la moderna ...”, pp. 64-65. 
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What were the views of our four authors on the Jewish problem 
compared to the Islamic issue? A brief outline of their position will 
help to understand why Espina is the only author who tries to conceal 
both problems at the same time, although with different solutions. 

Juan de Segovia was more interested in holy war and preaching 
methods than in the socio-religious problem posed by the marginal 
communities. His references to Jews only occur when Moses and 
Abraham’s laws are discussed related to the use Islam made of them, 
and in chapter XIV, where he stated there was no hope of salvation 
for pagans and Jews within their own religions. He must have left 
Jews aside because the hope of converting them had vanished long 
since, and they opposed not armed resistence but economical power 
to Christian ambitions. 

Pedro de la Cavalleria planned his work as a refutation of Jews 
and Muslims together, but the balance was lost in favour of the 
Jews. By declaring Moses’s law superceded by Christ, he wished to 
attack both religions at the same time, given that Saracens saw them- 
selves as the continuators of Abraham’s law. The whole argument 
about the Messiah and the demonstration of the Trinity were devised 
to persuade both at the same time and establish the basis for the 
commentary of the Koran which would follow. 

Juan de Torquemada did not mention Jews specifically in his Contra 
errores, firstly because the subject was too far away from his practical 
aim to direct a crusade against the Turks. He had already dealt with 
conversos, which was a much more immediate problem for him, being 
of converso origin. He was not living too close to the Jewish issue, and 
popes had no jurisdiction over the community, so his interests were 
much more concentrated. 

Finally, Espina was even more interested in Judaism than he was 
in Islam, so it is at his work we should look for common interpre- 
tations of the problem. Despite the fact that Jews were an unsolved 
problem for Christendom which provided no model for dealing with 
Muslims,”° some of Espina’s plans were applicable to both groups, 
as shall be seen. 

The purely theological argument follows the same pattern as the 
book on Muslims: scriptural commentaries to demonstrate the fulfil- 


8 Harvey, L. P.: op. cit., p. 64. 
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ment of Moses’s law, the origins of Judaism, the blindness of Jews 
who denied the arrival of the Messiah, etc. The ideas were better 
explained due to the deeper knowledge of Jewish sources and Christian 
polemists that Espina had. The style of chapters 7 to 12 can be 
compared to the core of the argument against Saracens. Classification 
prevails when dealing with seventeen cruelties commited by Jews, four 
expulsions from different territories throughout history, ten miracles 
which should conduce Jews to conversion, and six steps in Jewish fool- 
ishness. These chapters can be considered a counterpart to the hun- 
dred and fifty-eight battles of the De Bello Saracenorum, in an attempt 
to show the way to Christian triumph: chapters 1! and 12 describe 
the obligations of Jews while living under Christian power and their 
place at the end of the world, when they will submit completely to 
Christians. 

These parallelisms in structure are combined with interesting de- 
tails within the text. The Jews’ cruelties®’ started when they opened 
the gates of Toledo to the Muslims at the collapse of the Visigoth king- 
dom in the Peninsula. A number of cases from France, Germany, Italy 
and Castile were then reported: poison, human sacrifices, children’s 
murders, torture, destruction of churches, all from 1183 to 1457. Some 
of them were excerpted from chronicles, and others were attributed 
to witnesses or inquisitors (bishop Alfonso de Vivero of Salamanca, 
Alonso de Espina himself). 

Concerning the four expulsions,” those from the Holy Land, 
England and France led the way to Sisebute’s decree (616) imposing 
conversion or migration. ‘Those Jews who had fled to the Frankish 
kingdoms or the North of Africa entered the Peninsula again with 
the Muslim invaders in 714—here we find the two peoples together 
once more. Was Espina providing historical antecedents to suggest 
that expulsion would be the best way to get rid of the problem of 
assimilation? Conversion through miracles could be a way out for 
those chosen by God to remain. Meanwhile, he had to think of some 
ways to favour peaceful life wherever several religious communities 
lived side by side.” 

Jews and Muslims should be admitted to live alongside Christians 


87 FF, Lyon 1487, f. 75r—79v. 
88 Ibidem, f. 87r—90r. 
® On this subject, see Meyuhas Ginio, A.: La forteresse, pp. 132-149. 


Ana Echevarria - 978-90-04-62426-9 
Downloaded from Brill.com 12/02/2023 09:08:59AM 
Via Wikimedia 


170 CHAPTER SIX 


in the name of charity, so that the catholic faith would be confirmed, 
divine justice could be shown—they were charged with Christ’s 
death—, in memory of Jesus’s passion, so it can never be forgotten, 
and in order to fulfil the prophecies of the Day of Judgement.” How 
this situation could be arranged in order to cause as little damage to 
the Christian faith as possible, 1s the subject of the following section. 


” FF, Lyon 1487, f. 9lv. 
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CHAPTER SEVEN 


THE RELIGIOUS ARGUMENT: 
TOLERANCE AND ACCULTURATION 


“The Spirit of the Laws” 


Laws can be read in an extensive way, which tells a great deal about 
how people conceived their civilization. At the same time, they can 
help to build some sort of picture of nearby communities. Clerical 
writers were well aware of this, and they included—even copied word 
for word—legal texts within their treatises. In a society where religious 
and laic principles were mixed, it is necessary to study both aspects 
together. Likewise, royal legislation shared a place with ecclesiastical 
regulations and recommendations. 

It must be taken into account that, before the end of the fifteenth 
century, a Christian state was not supposed to be exclusively Christian.! 
But for Muslims, living under non-Muslim authorities was not con- 
sidered in their laws. The loss of political power was a difficult issue 
in a structure whose head, the caliph, was both a religious and a 
secular leader. Theoretically, the advance of Christian power in the 
Peninsula should have resulted in emigration or conversion,” but the 
coexisting habits created throughout the Middle Ages slowed down 
the trend, despite the recommendations of foreign alfaquis such as 
al-Wansharisi or Ahmad ibn Abi Djumii‘a.’ 

Closely related to the loss of Arabic as their distinctive language 
was the decline of ajamas as the cell of Islamic communitary organi- 
zation. The ajama had been established for five particular purposes: 
to acknowledge de facto Christian authority while preserving an internal 


' Harvey, L. P.: op. cit., p. 64. 

* Epalza, M. de: “Les morisques, vus...”, p. 38. 

3 Although al-Wansharishi recommended emigration, Ahmad b. Abi Djumi‘a 
(fl. 1503), who had himself fled to Oran from Almagro, was aware of the practical 
problems of living under Christians and the alternative emigration to Muslim terri- 
tories, and was much more sympathetic to his fellow-Muslims. See Cantineau, J.: 
“Lettre du moufti d’Oran aux musulmans d’Andalousie.” Journal Astatique (1927), 


pp. I-17. 
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independence for the religious community, keeping their own laws 
and beliefs; to collect taxes for the government; as a support against 
Christians’ abuses and in order to work to retrieve political power.‘ 

At first, the need of Christian monarchs to use the manpower pro- 
vided by aljamas was decisive for the concession of a certain degree 
of autonomy.’ Still, in the fifteenth century each one had a judge 
to look after Muslim procedures, according to their own laws compiled 
by Muhammad al-Shartosi at the beginning of the century. When 
religious leaders disappeared, a void was created and they started to 
lose power. The chance was taken by local governments and lords, 
who imposed their will on these unprotected subjects, to the point 
that King Enrique IV considered the appointment of an alcalde de las 
aljamas to defend their rights, although it was first done under Juan II. 

Reclusion in morerias was not really compulsory, but a trend favoured 
by Muslims themselves. Whether they were a factor of preservation 
of Arabic language can be questioned, for they were well within city- 
life and they held most of the trading and building activities, so the 
vernacular was vital to their transactions with Christians. There are 
many studies about single morerias in different cities,’ but so far no 
scholar seems to have undertaken a research into their role as guard- 
ians of Arabic language. 

It would be too long and far from our purpose to detail all the 
local codes which established the relationship between Muslims, Jews 
and Christians. However, the theoretical compilations ordered by 
kings provide very useful information to complete the picture shown 
in religious works. Cavalleria’s De zelus Christ should be left aside, 
for it focused on the commentary of the Koran rather than social 
prescriptions. Castilian royal laws in the fifteenth century were based 
on the previous Seven parts and the Fuero real collected by Alfonso X, 
while Aragonese, relied on the more practical articles of their fueros 
and customs. 


* Epalza, M.: “Les morisques, vus a partir des communautes mudéjares...”, 
p. 38. 

° For example, the privilege issued in 1305 by Fernando IV of Castile and 
renewed by his Trastamara successors, which mentioned the diminishing number 
of Mudejars, their usefulness, etc., which granted them privileges to settle in the 
realm. Cf. Torres Fontes, J.: “El alcalde mayor de las aljamas...” AHDE (1962), 
p. 141. 

° Ibidem, pp. 146, 149. 

” See the different volumes of Actas del Simposio Internacional de Mudejansmo, starting 
1981, the last one being the VII Symposium, in press. 
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Title XXV of the Seventh Part dealt with Muslims specifically. 
What strikes the reader is that these laws referred to conversion 
rather than to the Muslim community. Conversion to Islam was suit- 
ably punished whereas conversion to Christianity was encouraged, 
as in the Aragonese fueros.’ Matters related to daily life were seen to 
in local laws only. The rest of the subjects mentioned in this Part 
were in one way or another related to religion. 

For instance, its first point has a twofold interpretation. Literally, 
it forbids Muslim ownership of the mosques built in Castilian terri- 
tory. These were the King’s, and he could offer them to whoever he 
wanted, At first sight, it looks like a great advance on the “Reconquista” 
feeling. However, the situation was more complex. Since three centuries 
before, the most worrying problem among the Islamic Kingdoms 
in the Peninsula was the lack of a defined leadership. Party-kings 
and local rulers used to take up different positions when faced with 
Christian enemies, precisely at the tme when they should have been 
united. This basic structural problem became more acute towards 
the fifteenth century, when Mudejar groups tended not to have politi- 
cal leaders. The decline of Arabic education contributed to make reli- 
gious leadership fade, with some exceptions. The void of power was 
filled by the king—or, more commonly in Aragon, by the lord—, 
who undertook the role of defender of the community, sometimes con- 
fronting the Church and the military orders. It is important to realize 
that the King, and not the Church, was the owner of the mosques 
in the early stages of Christian advance. Although it could become a 
means of controlling the use of the building and avoiding public cult, 
it could also be taken as a way to keep it from being turned into 
a church, thus guaranteeing the Muslims’ rights to live their faith 
as agreed in the truces. Later on, mosques were given to St. Mary’s 
church—the cathedral—in most cities, showing an important evolution 
in the trend. | 

The second paragraph of the first law seems to confirm this point 
of view: nothing should be stolen from a Muslim as long as he were 
living among Christians. This statement can doubtless be applied to 
properties within the mosque, or even the mosque itself-? 

Law IX rules the use of messengers for political purposes, and the 
award of safe-conducts to protect them. If the messenger happened 


® Tilander, G.: Los Fueros de Aragén..., Book VII, 271. 
* See Alfonso X: Las siete partidas, f. 76v~-78v. 
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to owe any unpaid debts to any subject of the Christian kingdom 
before his mission, these could not be claimed. However, if he owed 
anything after entering Castile on his work, he could be asked to 
pay for everything, and be taken to court if he refused to do so. 

The chief feature of legislation was sexual intercourse between 
people of different religion. Notoriously, this applied to Christian 
women, and the punishment was unequal for the couple: while the 
Muslim man was stoned, a single Christian woman lost half of her 
goods the first time, and all of them the second. If the woman was 
married, he would be stoned, while she would be given to her hus- 
band to punish her at his own will. If the woman was a prostitute, 
both were beaten around the town, and the second time, taken to 
death—despite the fact that the prostitute was “the wife of Christ” 
according to the same law. 

The Aragonese fueros only contain a few articles specifically about 
Muslims: one about the tithes they should pay for those of their 
lands which had once belonged to Christians,'® another about penal- 
ties imposed for a number of crimes (injuring a Muslim, etc.) and some 
related to the sale of properties among people from different religions. 
There were no theoretical compilations in the Peninsula such as these 
two until the reign of Isabel and Fernando (1478-1513) except for 
royal ordinances, the most famous of which, the Ordinance of Alcala 
(1348), only mentioned the same issues about Muslims and Jews. 

Probably thinking that this was not enough, Espina was deeply 
concerned about how Jews, Muslims and Christians should live 
together while awaiting the Last Judgement, always thinking of caus- 
ing the least trouble to the Christian community. He studied the 
matter thoroughly and established a code of behaviour which kings 
should apply in order to rule their realms safely. Although he men- 
tioned some ecclesiastical legislation, his main interest was directed 
towards practical coexistence in the Peninsula, so he used several 
royal laws to explain his views. His opinions about Jews extended 
to Saracens, as he said in consideration 11, so both groups will be 
considered together here as well. According to the text, there are 
several groups of prescriptions:'! 


'° Tilander, G.: op. cit., pp. 11 ff. 
'' Unless otherwise stated, I will follow Espina’s order according to FF, Lyon 
1487, ff. 91v—92v. 
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1. What Jews and Muslims may preserve without damaging 
Christians 
As far as their religious customs were concerned, they could preserve 
their rituals. Synagogues or mosques continued to be theirs, and they 
could restore them, although not enlarge them. They should not 
bother Christians with their rituals. ‘They could celebrate Saturdays— 
or Fridays. They could sell goods all over the territory and finally, 
they would not be obliged to convert to Christianity. 

Limitations to this group of prescriptions were established within 
the same framework: concerning rituals, the call to prayer was for- 
bidden by the IV Lateran Council and was defined as one of the 
rituals which most bothered Christians, so Espina’? chose to recom- 
mend its prohibition. Royal ownership of mosques and synagogues 
has already been commented upon, so there is no need to insist on 
that point. The same applies to royal decrees imposing attendance 
of proselitist sermons in cities. 

2. What should be forbidden to Jews and Muslims 
They should not be permitted to be insolent towards Christians, 
nor should they be granted justice by their elders (1.e., their ajamas). 
They should not testify against Christians. Their privileges regarding 
taxes should be eliminated. No new synagogues or mosques should 
be built. They should not rejoice or dress up during Christian Easter 
celebrations, nor receive communion. They should not have Christian 
servants or slaves. They could not circumcise any Christian or accept 
conversions, or allow any Christian to circumcise himself. ‘They should 
not hold any public office. Jewish or Muslim women were not allowed 
to be nurses to Christian children. Finally, they should not live with 
or marry Christian women but, if it was the case already, their chil- 
dren should be baptised Christians. This point covers all the items 
mentioned in local legislation since the eleventh century and most 
of these clauses were included in royal laws as well. 

3. What Christians should not share with Jews or Muslims 
Christians should not eat together with Jews or Muslims, due to their 
food restrictions. Christians should not call Jewish or Muslim physi- 
cians when they felt ill (which we know was false). Their testaments 
should not favour either of the two groups. Those Christians who 
had sexual intercourse with Jews or Muslims would be automatically 
excommunicated. Converts should not maintain any relationship with 


" FF, Burgo de Osma, f. 173r. 
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their former communities. If a son were to convert, he should be 
separated from his parents in order to preserve his new faith. 

None of these clauses was probably in use in fifteenth-century 
Castile or Aragon. Espina himself was aware of this, and complained 
about such state of affairs a few pages later, specially about conversos 
and Jewish rituals which survived.’? Even later in the century, when 
the Inquisition was fully established, there were a lot of references 
to common meals, mixed marriages and unbaptised children. 

4. What Jews and Muslims should be obliged to do 
The first prescription of this article concerned conversos: in case they 
returned to their former faith—a possibility which Espina seemed to 
accept quite easily——, he required them not to blaspheme, under pain 
of death. Three difficulties were mentioned: if someone did so, their 
children should be excluded from blame; Christians who had trusted 
the fellow would have special treatment and—strangely enough, con- 
sidering Espina’s reputation down the centuries—if the Jew had been 
coerced into receiving baptism, the Sacrament was invalidated.’* 

As for the rest, they could be absolved from paying ecclesiastical 
tithes but not those of the lands they owned. A Christian could testify 
against a Jew or a Muslim, but never the other way round. Jews and 
Muslims should dress differently from Christians. Jews should return 
what they had earned on usury—according to St. Thomas Aquinas, 
and excepting Muslims, for once. 

5. What Jews and Muslims were enforced to do by royal laws 
Many of the former were not only Espina’s recommendations, but 
what royal law in fact tried to impose on the realm, often quite un- 
successfully. A quick survey on the Trastamaran laws shows that 
political problems within the kingdom deviated their attention from 
these issues: Enrique II only attempted to establish the use of badges; 
Juan I forbade their use of public offices and criminal jurisdiction, 
and Enrique III had enough to do extinguishing the riots which took 
place in several cities in his realm. It was to be a foreign woman 
who took care of the matter during the regency of Juan II: leaving 
military matters to be settled by her brother-in-law Fernando de 
Antequera, Catherine of Lancaster issued twenty-four ordinances 


'3 FF, Lyon 1487, f. 94v. 
'* He went as far as saying: “Si vero fuerunt absolute coacti ut si per violentiam 
in aquam mersi sunt, tales non receperunt baptismum...” FF, Burgo de Osma, 


f. 92v. 
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which Espina copied fully into his text as the most important advance 
in social legislation in the first half of the century.” Her death meant 
the ordinances went unobserved. The next revision was imposed by 
the nobility in 1465: the Sentence of Medina del Campo,"® issued 
by Enrique IV. 

A comparison between both documents shows the continuity of 
Castilian royal legislation about Muslims, and confirms the ideas sus- 
tained by Espina in the Fortalinum. In general, the Sentence enlarged 
and specified the issues posed by Catherine’s ordinances, and added 
several others concerning new social situations or the defence of the 
frontier, which Catherine had not considered. 

The first order was for Jews and Muslims to live in separate, 
walled neighbourhoods [Cath., 1] unless they lost all their properties; 
councils or alcaldes were in charge of chosing the most convenient 
settlements according to the size of the community, so that they 
could move there in a few months’ time. If they were accused of 
continuing to live in the Christian quarter and refused to accept the 
Sentence, penalties included enslavement [Sent., XCVIII]. Moreover, 
Christians who were living within the boundaries established for the 
Muslim quarter had to rent or sell their properties to the new dwellers 
[Sent., XCIX]. Even popular poetry stressed the failure of these meas- 
ures: the Coplas de Mingo Revulgo'’ mentioned how the 1412 ordinances 
regarding separation of quarters were never fully imposed. 

Muslims should not have markets available to Christians within 
these quarters [Cath., 6]. Christian women were completely forbidden 
entrance there by day or night, under penalty of fines depending on 
their state [Cath., 11]. No Jew or Muslim should leave his city, and 
no Christian should welcome them in another town, but send them 
back to their former residence [Cath., 16-17; Sent., CXIX]; if any 
of them happened to be leaving the kingdom and were caught on the 
way, they would lose all their properties [Cath., 23; Sent., CXIX]. Any 
Christian could be an accuser for all these transgressions [Cath., 22; 
Sent., CII], but none could arrest a Jew or Muslim himself, until they 
were called to trial. These laws were significant in such territories 
as the north of Castile, where Muslims were taxed the same amounts 


'? They were published by Fernandez y Gonzalez, F.: Estado social y politico, pp. 
400-405. On Espina’s knowledge of Castilian legal codes, see Meyuhas Ginio, A.: 
La forteresse, pp. 28, 82. 

'© Memorias de Enrique IV de Castilla, pp. 363-441. 

'’ Cf. Ladero Quesada, M. A.: “Los Mudéjares de Castilla en la Baja Edad 
Media”, p. 373. 


Ana Echevarria - 978-90-04-62426-9 
Downloaded from Brill.com 12/02/2023 09:08:59AM 
Via Wikimedia 


178 CHAPTER SEVEN 


or even more than Christians. There were cases of Muslims who 
threatened their lords with emigration to Granada due to economic 
pressure, in territories as far South as Toledo." 

The second matter in importance was the restriction of jobs which 
implied direct contact with the Christian community and even pros- 
elitism. Influence in the upper social circles was limited by the pro- 
hibition of holding public offices or weapons [Cath., 5; Sent., II, 
CIUI-CIV] under a fine penalty, which in the Sentence changed to 
the confiscation of all their goods. 

The next group were professions related to medicine, pharmacy 
and food supplies [Cath., 2, 10, 21; Sent., CVI], probably influenced 
by the fear of poisons—on the other hand, this prohibition was never 
applied, for even the King’s physician was usually Jewish or Muslim. 

The third group was arts and crafts [Cath., 20]: those related to 
fashion (embroiderers, tailors, shoemakers, etc.) were dangerous because 
Castilians were more and more influenced by Muslim aesthetics, and 
the textile industry was an important source of income for Mudeyars, 
who also imported raw materials from Granada. ‘This measure was 
therefore as much economic as social. The prohibition of being car- 
penters, builders or blacksmiths had to do with the importance of 
the building industry, also in Muslim hands—as it would remain for 
years still—and the idea that should there be an invasion from Africa, 
these craftsmen would be likely to help the invaders by making ships 
or weapons. 

In Catalonia and Valencia, Muslims and Jews were soon excluded 
from guilds and cofradias, for their deep religious content. The two 
groups then made their own associations, with an even closer structure. 
The Manual de Consells in Valencia records the prohibitions on teach- 
ing Muslim apprentices to be carpenters, armourers or silk-weavers, 
from 1429 to 1465. Restrictions were also applied to popular games 
where weapons were involved, such as the crossbow championship."” 

Stull, despite all the royal efforts, Muslims continued to practise 
these jobs and defied every pressure as they belonged to guilds 
together with Christian craftsmen. Such is the case reported in the 
foundation ordinances of the guild (cofradia) of Saints Eloy and Anton, 


'8 Ladero Quesada, M. A.: “Los Mudéjares en los reinos de la Corona de Castilla”, 
p. 14. 

'S Archivo Municipal de Valencia, Manual de Consells, 29A, f. 163; 38A, f. 13. 
Cf.: Bramon, D.: Contra moros y judws, pp. 107-111. 
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in Segovia. The members were builders, blacksmiths and others; the 
document was approved by the town council in 1484, although it 
was probably just the written rendering of something already in use.” 
Members used to attend the burial of other guild members, infringing 
official laws. ‘They also used to have meals together—this article men- 
tioned Muslims explicitly—and Muslims were exempted from paying 
for the candles to be burnt in church. Oaths were taken according 
to Islamic law. The money collected within the guild was equally 
available to Christians and Muslims.’! 

The usual penalties were established for Muslims who had Christian 
servants or slaves in their household and lands [Cath., 4, 19; Sent., 
CII, CVIII], according to the different fueros. But the foremost humili- 
ation was reserved for Jews and Muslims in their social acknowledge- 
ment by being forbidden to use the word Don before their names, 
as would people of distinguished noble descent or those who had an 
education [Cath., 12]. 

Several laws were devoted to the question of jurisdiction by abamas. 
In 1412, particular judges in the aljamas were forbidden, and their 
attributes were given to the local judges (alcaldes) [Cath., 7]. ‘Taxes 
also started to depend on royal will and could not be distributed by 
the aljama authorities [Cath., 8-9]. It is worth noting that by the 
1450’s there were already Muslim communities who preferred to 
have their causes seen by the royal judge rather than the alama one, 
probably because Castilian legislation was more precise on the partic- 
ular subject, or the judge was not to the Muslims’ taste. But, in gen- 
eral, ajamas continued acting as the tribunal for Muslims and Jews. 
It was precisely in these years when the famous Leyes de Moros (Laws 
of the Moors) were compiled: according to Wiegers they were not 
supposed to be a guidance in those trials to be judged by Muslim 
authorities, but rather for Christian judges.”” The figure of ‘Isa ibn 
Dyjabir confirms the survival of the a/faqu until the end of Enrique 
IV’s reign. 


*© Asenjo Gonzalez, M.: La Extremadura castellano-orental en el tiempo de los Reyes 
Catolicos: Segovia (1450-1516), Madrid 1984, vol. 1, p. 330. I thank Dr. G. Whegers 
for suggesting this interesting point, and Dr. M. Asenjo for confirming the details. 

?! A short compilation of questions posed by royal alcaldes under Alfonso X con- 
tains the formula for Muslim oaths to be taken in order to be acceptable to Christian 
authorities. Alfonso X: Opdsculos legales..., pp. 196-197. See also Contreras, J.: 
Ehstoria de las corporacwnes de menestrales en Segovia, Segovia 1921, pp. 120-127. 

2 Wiegers, G.: op. cit., pp. 58-59. 
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The last concern of 1412 laws was the external appearance of 
Muslims, which had already been discussed in the [IV Lateran Council 
a century before. Clement IV had proposed the use of distinctive 
clothes for Muslims and Jews.”? His recommendations were not fol- 
lowed officially until much later, but legislation in the fifteenth cen- 
tury started to be more precise than earlier fueros, which just quoted 
the pontifical text. Hoods, mantles and head-dresses were carefully 
described [Cath., 13-14], as well as the quality of textiles employed 
(certain materials could only be used up to a certain value) (Cath., 
15; Sent., CXVIII]. Colour badges had to be clearly seen on them— 
red for Jews and blue for Muslims [Cath., 13; Sent., XCVIII, C]. 
Men had to wear long beards and hair, as it had been in former 
times** [Cath., 18]. The Sentence was far less detailed than the ordi- 
nances in these aspects. 

In order to guarantee the diffusion of these laws, the last clause 
ruled their publication all over the kingdom, and prohibited any 
exemptions or redemption of penalties to all the authorities involved 
[Cath., 24-25; Sent., CXV]. 

There were several matters added to the Sentence which were not 
mentioned by 1412 laws. Changes in the legal procedures were mixed 
with religious issues in order to restrict Muslim properties and their 
management to favour Christians, to change the system of contracts 
[Sent., GXIIT] while restraining usury [Sent., CXII, CXVI], and to 
limit their possibilities as witnesses in legal causes [Sent., CXIV]. 
The counterpart for these laws were titles CLVUI and CCLXXII 
of the Leyes de Moros? which established that no witnesses would be 
accepted but free Muslims, and that Christians could not inherit 
Muslims’ properties. 

Another set of measures agreed with the requirements made in cortes 
between 1411 and 1464. They had to do with war against Granada 
[Sent., III]; the tenancy of castles on the frontier [Sent., LVI], their 
supplies [Sent., LVIIT] and the prohibition on trade with the kingdom 
of Granada [Sent., LXXT]. 

The rest has interesting points in common with Espina’s recom- 
mendations mentioned above. Firstly, Jews and Muslims could not 
circumcise any Christian or accept conversions, or allow any Christian 


23 FF, 173r. 

** From 1340, they used to have a round haircut (garceta a la cabeza). Cf.: Bramon, D.: 
op. cit., p. 105. 

*° Gayangos, P. de: op. cit., pp. 120, 214-215. 


Ana Echevarria - 978-90-04-62426-9 
Downloaded from Brill.com 12/02/2023 09:08:59AM 
Via Wikimedia 


THE RELIGIOUS ARGUMENT: TOLERANCE AND ACCULTURATION 181] 


to circumcise himself under penalty of confiscation of their goods 
and offices [Sent., VII]. As for their rituals and customs, they were 
ordered to respect Sunday rest [Sent., CI]—with important conse- 
quences on the working calendar, for they would probably stop on 
Fridays instead of Sundays until then. They had to stay at home 
from Holy Thursday to Saturday, as a sign of respect for Christ’s 
passion. Muslims were thought to joke about the Sacraments and 
not to honour the host in processions and when taken to the dying.” 
It was also ordered for security reasons, as pogroms were very likely 
to start up on those days, given the religious feeling against Jews, 
which was easily extended to Muslims, and had already caused trou- 
bles in their quarters. However, they were called to celebrations, so 
that they could perform their music and dances together with Chris- 
tians, as happened in Madrid for the Corpus Christi feast,?” in 1481. 
Mosques could not be built or enlarged, or else they would be con- 
fiscated and given to the Cathedral. Public processions to plead for 
rain or plagues were forbidden. So were public cult and the call to 
prayer [Sent., CEX]. Quite naturally, Jews and Muslims should not 
recelve any crosses, ecclesiastical objects or garments in pawn. 

The coincidences found in all these texts can lead to two conclu- 
sions. Either Espina studied the whole legal system concerning Jews 
and Muslims in order to create his own scheme, and Enrique IV’s 
legislation only followed the usual pattern, or else Espina wrote in 
order to help the king’s council to decide about his future policies. 
It is hard to know how much of the Sentence was Ennque’s own 
and how much his advisors’. If the part concerning Muslims was 
really his, it shows the failure of his attempts to reconduct coexist- 
ence while at the same time obtaining Granada by means of slow 
wearing away. If it was imposed by the nobility in a time of extreme 
need, Espina can be seen as an influential member of the court who 
had some say in certain matters, and we may conclude that the 
Fortalititum was patronised by someone in the centre of the political 
life—maybe the Bishop of Osma? In any case, royal legislation and 
religious theory are really close to each other in these parts, and 
both have a parallel, slow evolution towards intolerance from the 
beginning of the century until the end of Enrique IV’s reign. 


*© Ladero Quesada, M. A.: “Los Mudeéjares en los reinos de la Corona de Castilla”, 
p. 19. 
77? Torres Balbas, L.: Algunos aspectos del mudgarismo urbano medieval, p. 79. 
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Acculturation Mechanisms within Society 


Acculturation is the term used for cultural change resulting from 
external—usually mutual—influences. Every culture builds a series 
of cultural defenses through which external intrusions are filtered. 
According to Glick and Sunyer, who have studied this phenomenon 
in the Iberian case, 


... acculturation involves more than a change in cultural content. 
Given the need of two or more cultures to operate in a pluralistic set- 
ting, protracted contact tends to result in mutual agreements, recog- 
nized ground rules, for stabilized cultural relations. Without such 
agreements and compromises, the result could be a situation so restric- 
tive that the survival of the individual can be achieved only at the 
price of sacrificing those values and organizational forms that give a 
group its stability and its compass for the future.” 


These authors defined four periods in the acculturation process of 
the Iberian Peninsula: 1232 to 1492 represents the third, character- 
ised by the dissolution of Andalusi power and an increase in Christian 
intolerance. They state a correspondence between geographical ter- 
ritory and cultural boundaries which is not completely acceptable. 
It is true that Christian expansion altered the direction of accultur- 
ation, surrounding Granada as the centre of Islamic resistence. But 
the cultural action of Mudeyjars within their own society was strong 
even under hard pressure, and so would it be when the Morisco 
problem arose. 

Another statement which is worth careful discussion is the sup- 
posedly greater flexibility of Christian society, which reacted more 
creatively to contact with other cultures.” It seems that neither of 
the societies was consciously ready to accept more influences from 
the other in the fifteenth century. Since the first Islamic settlement 
in the Peninsula, there had been waves of intolerance within both 
groups, the movement of the Martyrs of Cordoba being just one 
example under Muslim rule. Tolerance became a myth with the gen- 
eral acceptance of cohabitation during a certain period of Iberian 
history, but a detailed study throws many shadows over the model 
created by historians. As the authors of this article conclude, cohab- 


8 Glick, T. F. & Pi-Sunyer, O.: “Acculturation as an Explanatory Concept in 
Spanish History”, pp. 140-141. 
” Ibidem, p. 150. 
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itation was rather a situation of more or less stabilized pluralism, of 
incomplete assimilation of two cultures. This assimilation was envis- 
aged in the 1450’s as something desirable, but the pressure made in 
this direction resulted in religious confusion, a permeation of radical 
ideas and the shattering of faith in providence,” elements which can 
be appreciated in Granadan society at this point. 

Islamic religious life continued almost unchanged after Christian 
conquest in most territories, yet the fact that these practices were 
placed under Christian rule meant great changes were taking place. 
The attempt to keep everything the same can be considered a reac- 
tion to avoid sudden changes, a way of maintaining superficial daily 
life while setting up new elements in the background.*' To the ques- 
tion of whether there was more conflict or contact between both 
societies at the time of Christian conquest on the Eastern coast, Burns 
concluded that a certain degree of social hostility and ritual freed 
individuals from an excessive personal hostility. Muslims and Christians 
shared business and everyday life. However, Burns insists that our 
concept of “tolerance” cannot be applied to such a relationship. 

To start with, religious leaders exhorted their fellows to leave, 
rather than coming under Christian government. The same was 
ordered by Christian authorities to avoid closer contact between 
members of separate religions. The /atwas issued by al-Wansharisi 
followed a trend begun by twelfth-century scholars to respond to the 
Christian conquest of the Holy Land. Emigration was considered a 
religious duty, according to the Koranic prohibition of coexistence 
with infidels. The idea of Muslims defending their faith and expand- 
ing Islam in the conquered territories was only secondary for these 
theoreticians. If the dizmma mechanism failed and Christians forgot 
their pacts, insecurity would affect the whole Muslim community, as 
had happened several times in the Peninsula. Only the ill and cap- 
tives were excepted from this recommendation.” 

All this reasoning was strongly linked to the Islamic view of the 
state. ‘The religious attributes of a secular leader, as personified by 
Muhammad and followed by the caliphs, could not be transferred 
to a Christian king. Such was the conflict in the Iberian Peninsula 


°° Ibidem, pp. 153-154. 

! Burns, R. L: op. cit., p. 19. 

* For a comment on late medieval fazeas regarding Al-Andalus and their impor- 
tance, see Sabbagh, L.: “La religion des morisques...”, pp. 45~50. 
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when Christians started to overcome al-Andalus. Although rejection 
of Muslim rulers existed among Mozarabs, the feeling was not based 
on the same political elements, so it was faced more easily. 

On the other hand, canonists from the thirteenth century on- 
wards “affirmed that Christians should not expel such communities 
without offending charity, and that these guest-communities had a 
right to administrative autonomy and freedom from conversion by 
force”.* If the fact that the status of Mudejars within the Peninsula 
was strongly influenced by the Islamic dhimma system is accepted, it 
must also be noted that such a system developed during the centuries 
of coexistence. 

One of the main political factors to take into account at the dawn 
of Muslim power in the Iberian Peninsula is its isolation from neigh- 
bouring Mushm kingdoms. The point of reference should therefore be 
the relationship with Castile. In fact, the history of the two kingdoms 
ran parallel between 1410 and 1475, when the enthronement of the 
Reyes Catolicos would change the course of Castilian and Aragonese 
history. Granada “existed in a situation of constant tension which 
had a pronounced psychological effect on the Moorish population, 
which was composed mainly of refugees from previous Christian 
advances. Such a situation, as Henri Terrase pointed out long ago, 
produced a siege mentality, and holy war was popular both among 
the inhabitants of the Nasrid state and among the Berber merce- 
nary troops and volunteers from North Africa’.”* 

Frontier life on both sides was based on a range of settlements 
which, no matter their size, performed several functions. They were 
bases from which to attack the enemy, positions of defence and 
observation, and trading centres. The maintenance of these fortresses 
was the duty of the monarchy which, on the Castilian side, developed 
the institution of castellanship. ‘The records of meetings at Parliament 
(cortes) show that the care of castles was often neglected either by the 
monarch or by castellans, giving rise to a great number of complaints 
from the citizens.* 


3 Burns, R. 1: Muslims, Christians and Jews in the Crusader kingdom ..., p. 59. 

* Lopez de Coca, J. E.: “Institutions on the Castilian-Granadan Frontier”, pp. 
128-129. 

* Cortes de los Reinos ..., Parliaments mentioning this issue took place in Ocajfia, 
1422; Palenzuela, 1425; Zamora, 1432; Madrid, 1433; Toledo, 1436; Madrigal, 
1438; and Valladolid, 1451 under Juan H. Under Enrique IV, only in Ocajia, 1469, 
when his policies regarding Muslims had been rejected and abandoned. 
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Oscillation on the frontier meant an unstable social life under 
different lords. Only the main royal expeditions produced important 
changes on the frontier, but from Juan II’s reign, even the lines of 
local action became steady and created an awareness of the needs 
and obligations of the frontier settlers. Most of them were nobles, 
due to the two main premises of monarchy for such appointments 
being rewards for military action, and a preference for wealthy people 
who could support troops in case of need. Enrique IV used these 
posts which were given to some of his friends, such as constable 
Miguel Lucas de Iranzo, who fulfilled an important role at the fron- 
tier near Jaén.*® 

Several figures became vital for the relationship between Christian 
and Muslim populations on the frontier. The first were the alcaldes 
de la frontera (frontier judges for Moors and Christians), established 
to guarantee safety and justice. They were in charge of judging 
assaults, robberies, and arranging the return of convicts who had 
fled across the frontier. Their appointment was made in both kngdoms 
by the monarchs, to whom they were directly related.*” The alfaqueques 
were able to cross the frontier regularly provided with safe-conducts 
(aman), in order to negotiate the ransom of prisoners. So were mer- 
chants, interpreters who often acted as ambassadors, and the /fieles del 
rastro, who performed the duties of actual scouts. ‘These professions— 
if we may call them so—show how permeable the frontier was in 
all aspects, from the movement of peaceful people to raids and in 
the advance or retreat of the defence line marked by fortresses. Even 
captives were authorized to stay in the other kingdom after escaping 
if they had not stolen any property. 

There was a sense of common frontier identity between these soci- 
eties on both sides, who were at the same time peripheral to the 
central government. Due to this distance, “they had to create their 
own semi-formal patterns of behaviour and mutual collaboration in 
order to survive”.** This meant adapting to the opposing society in 
several ways, counterbalancing violence by a degree of acculturation. 


%° See Quintanilla Raso, M. C.: “Acerca de las fortalezas andaluzas en la fron- 
tera granadina durante el siglo XV”, Cologuio de Historia Medteval Andaluza, Almeria 
1988. 

*’ Torres Fontes, J.: “El alcalde entre moros y cristianos del reino de Murcia”, 
p. 90. 

8 Maillo, F.: “Diacronia y sentido del termino elche”, Miscelanea de estudios drabes 
y hebrawcos, XXXI (1982), p. 85. 
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Frontier conversions’ were one of the mechanisms through which 
this was achieved in the period studied. 

Cultural exchange was a consequence of this life on both sides of 
the “barrier.” There is a need to distinguish influences which require 
a number of people interacting, and those which are independent 
from the number of individuals involved. Fashion, food habits, gold- 
smithing, were used irrespective of their origin, but were not neces- 
sarily a sign of conversion or subjection.” 


Conversion and Integration 


The origin of conversion or apostasy in the Peninsula can be traced 
back to the beginning of Muslim occupation, but that would mean 
considering societies which had little to do with the fifteenth century. 
As Bulliet argues in his famous study on conversion to Islam in the 
Middle Ages, it had an important social dimension, which would 
however vanish progressively as Castilians and Andalusians incorpo- 
rated each other’s influences into their own cultures. The return to 
more radical religious forms in the time of Nasrid Granada could 
not avoid this interaction. 

The way Bulliet defines a “social conversion” suits the Iberian case 
perfectly:*' it involves some movement from one religiously defined 
social community to another, being more an individual than a com- 
munal action. This possibility implies a society in which social iden- 
tity was normally defined in religious terms, as opposed to tribal or 
national terms, which is the case of the areas which converted to 
Islam in the Middle Ages. Thus, we can speak of a relationship be- 
tween conversion to Islam and the development of an Islamic society, 
and likewise, between conversion to Christianity and acceptance of 
another given social system. 

In this scheme, two kinds of converts can be found. Those whom 
Bulliet called “ecstatic”, did not find their spiritual expectations 
satisfied within their old religion and tended to become zealots after 
conversion. It was the case of some of the converts from Judaism 
in Castile, and for example Anselmo Turmeda, who turned towards 


*° Lopez de Coca, J. C.: op. cit, p. 149. 
* Ladero Quesada, M. A.: “Los mudejares de Castilla...”, p. 363. 
*! Bulliet, R.: Conversion to Islam in the Medieval Period, Harvard 1979, p. 34. 
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Islam. ‘The “non-ecstatic” were more or less satisfied with their pre- 
vious religious life and changed more for mundane than for spiritual 
reasons. These were more numerous, and the most common in the 
context studied here. ‘They found life in the new religion more attrac- 
tive insofar as it conformed to the old religion. Therefore, as con- 
version progressed, the new religion became in its social dimension 
increasingly like the old. This kind of symbiosis was produced in 
Iberia since the time of the first arrival of the Muslim invaders, and 
the struggle to keep the basic doctrine and social habits of each faith 
was one of the most characteristic features of Iberian society during 
the Middle Ages, as well as one of the most outstanding concerns 
of Christian clergy and Muslim junists. 

There are no precise data for the number or percentage of converts 
on each side, especially for a period as late as the fifteenth century. 
Molénat*? mentions a few cases in Toledo, usually captives, and most 
of them in the two generations between the 1470’s and 1520’s. The 
motives for their taking this step were varied. The first was, of course, 
true conviction about their new faith. There could also be a desire 
to avoid taxes, particularly in the case of conversion to Islam, where 
the new Muslim immediately stopped paying a poll tax, although the 
land was still paid for according to a new law. There was also the 
possibility of being freed from slavery. The convert was entitled to 
an amnesty even if he had been condemned to death, no matter 
what the crime had been, from insulting the Prophet to rape. 

Usually, the influence of authorities over their subjects, who tended 
to imitate their way of life and social habits, could move them to 
turn to another religion. The new convert might also try to avoid 
confinement in a neighbourhood—morenas in the case of Castile— 
and being the object of recriminating action. Divisions within the 
Christian Church might lead some people to Islam, which they only 
thought to be another heresy of Christianity, but not a different reli- 
gion, and always less confusing than their own. Finally, captive 
Christian women usually turned to Islam when they realized they 
would not return to their families, specially if they had children, who 
had to be educated as Muslims too. 

Ricoldo de Montecroce*® defined four ways to enter Islam: through 


® Cf. Ladero Quesada, M. A.: “Los mudéjares en los reinos de la Corona de 
Castilla”, p. 20. 
* Montecroce, R.: Disputatio, f. 86r. 
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the sword, deceived by the devil, through family inheritance, or due 
to its permissiveness. In any case, it was preferred to idolatry, for 
at least they believed in one God. On the other side, there were 
also reasons for a Muslim not to convert to Christianity: Muslims 
considered the diversities of opinion among Christians, 1.e., their divi- 
sion into sects; their evil lives and their ill-faith, especially the Venetians 
and Genoese,** as more dissuasive weapons than physical ones. 

Law codes were strict about apostasy. Jews were forbidden to 
become Muslims at the Council of Tarragona in 1252. In Castile, 
the basis of the whole local legal system had been since the 1250’s 
the compilations ordered by King Alfonso X. The Fuero Real, for 
example, said: 


I. Titulo de los que dexan la fe catholica. Ningun christiano non sea 
osado de tornarse iudio, nin moro, nin sea osado de fazer su fijo moro 
o iudio. Et si alguno lo fiziere, muerra por ello. Et la muerte deste 
fecho sea atal que sea de fuego.* 


The Seventh Part, Title XXV explains this article further: it justifies 
conversion to Islam by a sudden attack of madness in those who 
have lost relatives, or their posessions, or those who have been evil. 
The stated punishment was confiscation of the convert’s goods, which 
would go to his family—as long as they did not follow his example— 
and if he was found within the boundaries of the realm, he should 
be killed. Reconciliation was possible only on these grounds: 


Apostata en latin tanto quiere dezir en romance como chnistiano que 
se torno judio o moro: e despues se arrepiente, e se torna a la ley de 
los christianos: e porque tal ome como este es falso, e escarnecedor 
de la ley, non deve fincar sin pena maguer se arrepienta. E por ende 
dixeron los sabios antiguos que deve ser enfamado para siempre, de 
manera que su testimonio nunca sea cabido, nin pueda haber oficio, 
nin lugar honrrado; nin pueda fazer testamento, nin pueda ser esta- 
blescido por heredero de otros en ninguna manera.” 


* A testimony quoted by Thomas Gascoigne in his Loci et libro veritatum (c. 1450). 
Cf. Southern, R.: Westen views of Islam..., p. 83. 

* “About those who leave the Catholic faith. No Christian should dare become 
a Jew or a Moor, nor dare he make his son a Moor or a Jew, and if somebody 
does so, let him die for it, and the death for such an action must be the fire.” 
Alfonso X: Opusculos legales..., p. 117 (Lib. FV, tit. I, Ley I). 

*© “Apostate in Latin means in the vernacular a Christian who becomes a Jew 
or a Moor and afterwards repents and returns to the Christian faith: and because 
such a man 1s false and a trespasser of the law, he should not remain unpunished, 
even if he repents. And therefore the ancient learned men said that he should be 
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Moreover, his sales and donations should not be acknowledged. ‘These 
accusations could be made for five years after the convert’s death. 
But it could also happen that some of those who denied the Christian 
faith and became Moors “would work to do a great service to the 
Christians, which would result in a great advantage for the land.” 
In that case, they could be forgiven and excused the sentence of 
death, because it would be assumed that they loved the Christians, 
and they would turn to the Catholic faith if it were not for shame. 
Should he repent his error and turn to the Catholic faith, his sen- 
tence of defamation should be forgiven and he might not lose his 
properties.” 

On the other hand, the conversion of Muslims was treated with 
moderation in the Seven Parts:** they should be persuaded by means 
of good words and preaching, and never forced. For if it were God’s 
will to impose his faith on them, He would surely find a way to do 
so. But if a Muslim decided to become a Christian, nobody should 
object to it. 

One of the most biased texts about conversion was Nicolau Eimeric’s 
Manual for Inquisitors, which recommended strict penalties for converts 
to Judaism, either former Christians or former converts to Christianity. 
They should be prosecuted by religious authorities and given to the 
secular power in order to be burnt. Converts to Islam should be 
treated likewise. While the question of Judaism is discussed at length, 
conversion to Islam only deserved a short assertion to condemn it in 
the same terms.*® Although the book was written around 1376, it 
continued to be used in the following centuries, was printed several 
times after 1503 and the reedition by Francisco Pefia between 1978 
and 1587 in Rome implied the Curia’s acknowledgement of its prac- 
tical value. 

The Koran was not very precise in punishing apostates (sura 47:25), 
but later compilations of Islamic law did refer to the problem. For 
example, ‘Isa ibn Djabir’s Breviario Sunni recommended obedience to 
one’s parents even if they were non-believers; loyalty to one’s lord 
even if he were not a Muslim ... but it comes to the point in chapter 


defamed forever, so his testimony should never be heard, nor can he hold an office, 
nor an honest place; nor can he make his last will, nor can he inherit from other 
people in any way.” Alfonso X: Las Svete Partudas, f. 77r. 

7 Ibidem, f. 78r. 

8 Ibidem, f. 76v, law IL. 

* Eimeric, N. & Pefia, F.: Manual de Inguisidores, pp. 85-88. 
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fifty-one about heretics, blasphemers, renegades and suspects: if some- 
one swore against the Sunna, he should be kept in prison for three 
days for him to repent, or otherwise be killed. ‘The same would hap- 
pen to whoever practiced another religion in secret, for he would 
not be considered either a Muslim or a Christian. Whoever denied 
God and blasphemed, should be stoned.” ‘Isa repeated the prohibition 
on inhabiting Christian lands—which he himself did not respect— 
and not indulging in Christian practices, uses or customs, or dress 
like them, or have their images, in order to be pure. Despite all 
these measures, in all the treaties signed by Christians and Muslims, 
both of them—including the clergy—agreed not to stop anyone from 
converting to Islam.°' 

In Aragon, laws were issued for the ajamas not to prevent any 
Muslim from converting to Christianity if he wished to do so and 
for Christian authorities to encourage such conversions by guaranteeing 
the new convert’s rights to his properties, which otherwise belonged 
to the aljjama. While he was alive, his children had no further rights 
to his properties. They could claim what they should have received 
had he remained a Muslim only after his death.” 

As has been mentioned before, the only way for a Christian to 
avoid the death penalty for apostasy was by some good service to 
his former correligionaries. Changing owners in frontier fortresses 
had no doubt made many settlers convert to Islam in former periods. 
When they saw Christian domination as unavoidable, their only way 
to re-integrate into that society was by cooperation with the Christians 
in exchange for forgiveness, as happened in the conquests of Antequera, 
Gibraltar, etc. Many of these stories are included in the chronicles. 

Connected to this phenomenon, raids by both armies in the country- 
side involved a number of captives who were given the opportunity 
to convert—as happened in Granada—,, or to remain in prison until 
they were ransomed. Some of them did of course convert. If they 
were too young, and usually sold in the market as slaves, they were 
brought up as Muslims. While mature captives often returned to 
Christianity as soon as they were under Christian power, young ones 
usually kept their new faith, and were affected by a higher degree 
of acculturation. Most of the records left about these men refer to 


© Gayangos, P.: Tratados de legislactin..., pp. 383-384. 

*! Dufourcq, Ch. E.: op. cit, p. 217. 

2 Harvey, L. P.: op. cit., p. 105. Tilander, G.: Los Fueros de Aragén..., book VII, 
law 271. 
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high officers surrounding the rulers, and there are a few about their 
cooperation in the surrender of several important strongholds. 

Dealing with renegades or converts was not easy, for they repre- 
sented an antithesis of religious heros. Most of them were pressurized 
by circumstances and had their children baptised as soon as they 
met a Christian priest. Their behaviour when faced with situations 
where their former and new faiths and political commitments were 
engaged, was varied. Narratives frequently describe their death as 
the time when their true religion emerged: either they prayed 1n the 
Christian way, or else they received confession.” 

The other side of the coin, Friar Anselmo Turmeda (‘Abd Allah 
al-Tardjuman, d. 1424-30) has been considered the paradigm of 
conversion to Islam for a long time. His autobiography provides the 
first account of this kind of conversion. It was based on the tale of 
‘Abd al-Salam the Jew, who had become a Muslim in Muhammad’s 
time. The latter had been considered as one of the most truthful 
traditions of the Prophet’s life, so it automatically authenticated 
Turmeda’s book. 

Historians have looked for non-religious reasons for his conver- 
sion, from a desire to get married to the decadence of the Christian 
Church. But the main reason, given by Turmeda himself, was his 
conviction of Muhammad’s identification with the Paraclete, which 
had struck him when he studied Islam. It was not the first case of 
a friar who changed his faith for theological reasons. Diego de Torres 
mentioned another who became a Muslim in Fez, studied Arabic 
and was appointed a preacher in the great mosque for his works 
using biblical texts. Later on, he repented and was accepted back 
into Christianity because he was considered to be mad.” 

Returning to Turmeda, his work was unknown to Christians until 
the nineteenth century, but it was already quoted before 1468 by 
‘Abd al-Rahman b. Muhammad b. Mayluf al-Ta‘alibt as an outstand- 
ing case of conversion. In fact, his book is most extraordinary, because 
he used Islamic arguments illustrated by fragments from the Bible 
instead of Koranic verses, and he described the Sacraments wrongly, 
something surprising in a Christian friar, who was supposed to know 
them well. His omission of Muhammad’s miracles is also surprising,” 
as is his attempt to refute Christianity by means of historical tradition 


°3 Bunes Ibarra, M. A. de: op. cit., pp. 193-194. 
** See Epalza, M. de: La Tuhfa, una autobiografia polemica..., pp. 27-40. 
» Ibidem, pp. 80-91. 
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instead of rational arguments. The Tuh/a was not written for Christians, 
but merely as a rejection of Christianity. 

Conversion in Iberia had some general features which must be 
considered. At the top of the social hierarchy, conversion was based 
on a lineage system which was an essential part of political life. 
Conversion from Islam to Christianity was helped by the lineages’ 
struggles to enthrone their own pretenders in Granada. Once one 
of them succeded, the safest place for the partisans of the other pre- 
tenders was across the frontier, so they would move to the Castilian 
court, where they would keep the privileges accorded to their rank 
by being members of the king’s body-guard. 

Granadan aristocrats linked their families to the former thirty-six 
lineages which had been established in Granada, some of them 
directly from Arabia. Ibn al-Khatib mentions which of them prevailed 
in each region of the realm. The names of the lmeages often left 
their mark in place-names. Family solidarity (‘asabzya) favoured both 
local unity and internal fights within Granada. The other two fea- 
tures which characterised social life in the realm were residence and 
profession. The higher the position, the more urban the family was. 
The army and intellectuals, together with the court, occupied urban 
areas. 

Granada was born out of the agreement between three family 
groups plus the immigration of African lineages. A coalition of lineages 
led by the chief of the Bant Sarradj was to decide the internal his- 
tory of Granada during the whole of the fifteenth century. The legit- 
imist Nasrids fought them, looking for Castilian aid to become military 
leaders.*° Some of the most famous names of the Bani Sarradj party 
could be found in Castile as refugees as often as the Nasrid princes. 
The most interesting family supporting the Bani Sarradj was the 
Mufarridj, whose founder was a Christian captive sold as a slave and 
freed by the emir’s family for whom he started to work as a body- 
guard. Abi-l-Surtir Mufarridj converted to Islam and became popu- 
lar as a fighter on the frontier. His Christian origins were the key to 
his ascent to the office of hadnb (chamberlain, prime minister) in 
1409, for it guaranteed his loyalty to the Crown, and not to the par- 
ticular interests of a lineage. But the lineage he himself founded took 
different steps: two of his sons were officers in the Granadan army. 


© Ladero, M. A.: Granada, historia de un pais islamico, Madrid 1969, pp. 32-36. 
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The third used the title of ghazz (fighter in the path of God), and was 
father to the second prime minister in the family, called Abi-l-Surir 
Mufarridj after his grandfather. ‘The emir Sa‘d ordered his death in 
1462 when he wanted to get rid of the Bani Sarradj leaders.*’ But 
there was another member of the clan in the Castilian court around 
1455. Both Valera and Alonso de Palencia mention in their chronicles 
a certain “Mofaras” or “Mofarrax”, who worked for Muley Abu-l- 
Hasan, the refugee prince of Granada, together with a certain Ridwan 
Venegas, from another convert family. The prince was waiting for 
an appeasement of the internal dissent to claim his rights to the 
throne, and was meanwhile kindly received by Enrique, who was 
hoping to use him in his strategy against Granada. The three Moorish 
knights were chosen by the king to accompany him in an ensuing 
expedition to Andalusia, helping to produce one of the episodes 
which would later on be turned against him. While they were in 
Seville, Mofarrax kidnapped the daughter of his host Diego Sanchez 
de Orihuela and took her out of town. The greatest scandal occurred 
when the parents went to complain before the king. Enrique IV 
blamed them for not looking after the girl properly, to the great 
astonishment of those who were present. Meanwhile, the Muslim 
was thought to have run away to Granada and kept the girl as his 
concubine.*® She became a Muslim, and they had several children 
together. 

The most interesting sources available for the study of Muslim 
converts are the documents in the archive of Simancas. These are 
around one hundred records of the wages of the Moorish knights 
both Juan II and Enrique IV had as their body-guards, plus several 
others for different offices in the court. The existence of a Moorish 
guard was probably influenced by its counterpart in Granada. The 
Christian guard can be traced back to the Caliphate of Cordoba. 
Mentioned later by Ibn Khaldiin and Ibn al-Khatib, it grew after 
its loyalty to Muhammad V had been proved. Its members were 
greatly appreciated for their commitment to the monarch, even in 
such confusing years as those between 1419 and 1464. 


*” Ibidem, pp. 54-59; Seco de Lucena, L.: “Nuevas noticias acerca de los Mufarridj” 
Etudes d’Orentalisme dediées a la memoire de Levi-Provengal, Paris 1962, pp. 299-306. See 
also Torres Fontes, J. & Saez, E.: “Dos conversiones interesantes”, Al-Andalus (1944), 
pp. 507-512. 

6 Valera, D.: Memorial de diversas hazanas, pp. 10-11; Palencia, A.: Crénica, pp. 
68, 76-77. 
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In the fourteenth century, Muslims were commonly used by Ara- 
gonese kings to defend their fortresses against Castilian attacks, all 
through an extended area which included Valencia, Saragossa and 
Huesca. In this context, it was considered as a kind of military serv- 
ice. It must be noted that these castellan units seem to have been per- 
manently assigned to the ajafenas as an elite guard.” 

The Castilian Moorish guard could probably be traced further 
back, but its apogee coincided with the faction struggle which caused 
many Muslim knights to flee to Castile. The division existing between 
Crown and nobility in fifteenth-century Castile caused royal trust to 
be placed in the loyalty of these Muslims who had no lord but their 
benefactor, the king, and who were looked upon suspiciously by 
many. This feeling was justified in part because kings used to rely 
on their most faithful soldiers to perform their most secret plans— 
such is the case of the attempted murder of the lord of Pedraza by 
a Moorish guard on behalf of King Enrique IV® in 1459. Another 
reason for hostility was that many of the guards had been renegade 
Christians, who had at first become Muslims, and later returned to 
Christianity. Sometimes their resolution to re-convert was enough to 
grant them a pension, especially after the first conversions in the 
1410’s, following theological disputes and the capture of Antequera. 
But, in general, there were no great reactions against the institution 
until 1465. 

It is interesting to note that most of the knights were not Muslim 
any more, suggesting a mechanism of assimilation in the Castilian 
king’s policy. ‘The records mention three generations of knights. Most 
of the people cited from 1410 to 1420 still had Muslim names, and 
many of them left Castile after some years to live in Granada again. 
We can relate these facts to the lineage struggle which was taking 
place in Granada at the time. But the second group of knights, those 
who were recorded in the books around 1440, had mostly changed 
their names to Christian ones, which meant they had been baptised. 
Most of them also used their native place-name, or some still their 
father’s name, following the Islamic use. The former Muslim name 
was specified in several cases. The same happened with the last 
group, those recorded in the 1450’s and the 1460’s. 

It 1s impossible to know if it was compulsory to be baptised to be 


*° See Boswell, J.: op. cit., pp. 175-176. 
°° Valera, D.: op. cit., p. 20; Cf. Ladero Quesada, M. A.: “El Islam...” Las 
utopias, p. 224. 
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a member of the guard, although it would seem logical for a Christian 
king. The accusations against Enrique IV of being Islamophile were 
probably made up by the nobility, due to a different view of poli- 
tics towards Granada at the tme. The guard might be a door opened 
to those Christian renegades or their descendants who wished to 
return to Castile for whatever reason and thus did not have to face 
ecclesiastical harassment or social confinement.®!' At the same time, 
the king could make good use of knights who had already been 
trained, and who would be more loyal to him. 

However, the abnormal situation created by the Moorish guard 
had to change by 1464-65. A noble league threatened a civil war 
in Castile, but Enrique IV preferred to negotiate. The result was a 
manifesto issued on 16 January 1465 asking, among other things, for 
Muslims and Jews to be ejected from the kingdom, especially those 
who were closest to the king, as has been explained in chapter one. 

These measures were in fact applied, because no wages were paid 
to any Moorish knights after 1465. Although anti-Islamic feeling has 
always been considered the reason for the disappearance of the 
Moorish guard, a more consistent explanation can be found: Juan 
II had already relied on the Moorish knights in his hardest times, 
when his cousin Juan de Navarra used his influence in Castile and 
had him confined in various fortresses not once, but several times. 
Enrique IV continued to use the guard his father had created for 
all kinds of purposes including attempted murder. The fact that 
around 1464-65 the country was close to a civil war and the king 
lacked supporters, may have pushed the nobles to pressure him in 
order to get rid of the most devoted part of his army, thus depriv- 
ing him of military power. 

The departure of Muslim knights has not been studied. Probably 
the ones who were Mudejars returned to their Moorish neighbour- 
hoods. ‘Those who had converted to Christianity would find it difficult 
to go there; they might either go back to their families in Castilian 
cities if they had any, or return to the frontier, paid by the local 
lords. Others could have sought refuge across the sea, as was the 
case in the times of Juan II, when he was asked to let some knights 
cross to Tunis.” 


®! While the knights tended to convert and bear a Christian name, people work- 
ing as builders usually kept their Muslim names. One more reason for assuming 
that the guard was being assimilated. 

® Carrillo De Huete, P.: Cronica del Halconero, p. 235. 
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Another example of the complicated religious relationship between 
Christians and Muslims are local ordinances defining everyday habits. 
The Muslim population tended to be progressively isolated from the 
Christians in most of the territory. Diachronic studies have been 
undertaken to see the evolution of this legislation, but it should be 
seen in this religious context as well. For this purpose, the case of 
a small area in La Rioja, involving the diocese of Calahorra and 
the council of Haro might be helpful. 

In 1324, the bishop of Calahorra issued constitutions about excom- 
munication in which were included those Christians who protected 
Jews and Muslims in churches so that they could attend the most 
important Christian rites, those who kept their habits or attended 
their weddings and funerals, those who lived together with Muslims 
and Jews, or ate their food, and those who had Muslim or Jewish 
lovers. Later on, in 1453, the local council forbade the acquisition 
of Christian properties by these groups. In 1458, the Count of Haro 
forbade Christians to work for Muslims or Jews unless they could 
not find a job among their own people. Christian women were not 
to be seen going into a Muslim house without a Christian man. In 
1464, Muslims had to be confined in the morena and a wall had to 
be built around it, and in 1468 both count and council remembered 
the compulsory use of badges and caps by Muslims.” It is true that 
repetition of these orders meant that they were never thoroughly en- 
forced, but the trend towards intolerance and conflict is clearly shown. 


The End of Mushm Power 


The situation could not be handled for much longer, as writers were 
ready to realize. They identified it with the forthcoming prelude to 
the Day of Judgement. But before knowing when this would happen, 
they needed to understand why all this suffering and humiliation had 
been sent to Christians. The subject was old: Alfonso X’s brother 
Don Juan Manuel, famous as a writer, had already asked the same 
question, and answered that: 


Et tienen los buenos christianos que la razon por que Dios consintio 
que los christianos hobiesen recibido de los moros tanto mal, es porque 


6§ Cantera, E.: “Los mudéjares en el marco de la sociedad riojana bajomedieval”, 
pp. 32-33. 
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hayan razon de haber con ellos guerra derechureramente, et porque 
los que en ella murieren, habiendo complido los mandamientos de 
Santa Eglesia, sean martires 0 sean las sus almas por el martirio quitas 
del pecado que ficieren.™ 


Juan de Segovia was the first to approach the matter in De mitiendo 
gladio: he started asking why Muhammad’s sect had been so success- 
ful both in the beginning and in general, in order to try to devise 
a method of conversion.” Juan de Torquemada started in the same 
way, justifying it by the false promises of the Prophet, his violence 
in the extension of Islam, and the lack of evidence of his mission, 
which deceived the simple. But soon he moved to the subject of the 
possesion of the Holy Land: 


Plane audemus dicere, quod sicut propter peccata Israelitarum arca 
Domini Philisteis est tradita, ita etiam propter peccata Christianorum 
et ingratitudinem Terra Sancta tradita est in manibus impiorum 
Sarracenorum eisdem demeritis Constantinopolitana civitas imperialis 
paucos ante dies cum multis adiacentibus populis, non sine maximo 
Christianitatis oppobrio (sic) Turcarum servituti subiacta est. 


Espina tried to explain this argument better. It had been God’s will 
that Christians should not commit sin in the same land where Jesus 
Christ had died. After Jerusalem had been captured by the crusaders, 
they could live in the city as long as they lived righteously. But when 
the offences against Christ started to increase in number, they were 
thrown from the land, which was conquered by the Saracens. The 
result of this was that, the Muslims being renegade Christians— 
deceived by the Nestorian Sergius—, the possession of the Holy Land 
would only involve confusion for them. They were like the hounds 


% “The reason why God allowed the Christians to take such harm from the 
Moors is so that they should be able to make war justly against them, and so that 
those dying in such war, having obeyed the commandments of the Holy Church, 
could be martyrs, their souls being absolved by such martyrdom of the sins they 
might have committed.” 

Don Juan Manuel: Labro de los Estados 2, 95. Cf.: Carpenter, D. E.: “Social per- 
ception and literary portrayal: Jews and Muslims in Medieval Spanish Literature”, 
Conowencia: Jews, Muslims and Chnstians in Medteval Spain, New York 1992, p. 75. 

® Cabanelas, D.: Juan de Segovia..., p. 132. 

6 “We hear that it is said that, the same as for the sins of the Israelites, God’s 
chest was given to the Philistines, also for the Christians’ sins and their ungrate- 
fulness, the Holy Land was given into the impious Saracens’ hands, and for their 
misdeeds the imperial city of Constantinople was subject to serfdom under the 
Turkish a few days ago, with many villages nearby, not without great disgrace to 
Christendom.” CE, p. 247. 
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who guard the doors of manors, thus guarding the doors of Christ’s 
sepulchre. Their avarice had led them to admit Christian pilgrims 
to the tomb, and this would also contribute to their confusion. The 
last reason for their having the Holy Land was for the conversion 
of Jews before the end of the world.® As for the conquest of the 
Iberian Peninsula, it has already been said that Espina considered 
the sins of several Visigoth kings the reason for the arrival of Muslims 
in the Peninsula. 

The possibilities left to Christian writers at this point were well 
resumed by Burns when speaking of the medieval missionary: they 
could favour conversions via commercial or other contacts; fanatic 
confrontation, which would result in a much more fanatic response; 
infiltration by means of disputes with Islamic learned men; the con- 
version of rulers, which would lead their subjects into Christianity, 
or finally war followed by proselytism.® We shall see which solution 
was favoured by our authors. 

Justification of crusade as “just war” was pushed forward in the 
thirteenth century by Pope Innocent IV and a number of ecclesiastical 
writers. Jacques de Vitry considered crusades as a “defensive, and 
hence just, act of warfare.” Once the crusaders arrived, those Saracens 
who had feared conversion in front of their fellows would feel free 
to convert. Jacques needed a few years in the East to realize that 
conversion was not that easy, and had to accept that some killing 
was necessary in order to impose Christianity.” According to Innocent, 
crusade and mission could not exist without each other: crusade had 
to open the way for missionaries to reach the lands of Islam. St. Louis’s 
crusades should have supported this new trend, but their failure made 
theologians think of new approaches to the matter.’? By the end of 
the fifteenth century, they aroused more criticism than respect: the 
scandals caused by indiscriminate use of crusading funds—which 
have already been mentioned; the preaching and purchase of indul- 
gences to raise money; the expeditions against political enemies con- 
cealed as “crusades” and the disorganized way in which the papacy 
conducted the enterprise had undermined the original enthusiasm.”! 


) EF £ 179r-v. 

8 Burns, R.: Muslims, Christians and Jews ..., p. 88. 

®° Sermons by Jacques de Vitry, in BNP, Ms. Latin 17509, ff. 93r-102r. Cif. 
Kedar, B.: Crusade and Mission, p. 128. See also Maier, C. T.: Preaching the Crusades, 
pp. 10-11. 

© Ibidem, pp. 159-169. 

" Housley, N.: The Later Crusades, p. 379. 
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If we speak of the Iberian Peninsula, these issues were seen in a 
much more practical way, for five hundred years’ coexistence could 
not be in vain. They knew how difficult it was to achieve an impor- 
tant number of conversions without exerting violence, and they also 
knew how difficult and slow war had been throughout the Middle 
Ages. But the end of Granada was close—or at least that was what 
ecclesiastical writers expected. 

At the same time, the Islamic spint of dihdd as more than just 
an impulse of conquest, but a way of keeping acquired positions,” 
had been replaced by internal war in Granada, leaving the Christians 
enough hopes of conquest. Within the Christian kingdoms, Muslims 
tried to adapt themselves to new conditions, rather than trying to 
oppose resistence. Nevertheless, the Breviaro Sunn maintained the 
obligation of dhad, speaking briefly of all the points to be considered: 
captives, loot, tribute, etc. The suspension of real meaning of this con- 
cept was only a temporary stage before the triumph of Islam.”? The 
viewpoint from outside the Peninsula was quite different: Eastern 
chroniclers usually insisted on Granada being the only position left 
to the Muslims in the Peninsula. After 1450, al-‘Ayni stressed the 
fact that Ibn al-Ahmar was unable to resist Christian triumphs, and 
could not count on any aid from other Muslim countries. Although 
Granadans were considered quite brave for resisting the siege they 
were suffering from Christians, historians knew the internal difficulties 
the kingdom endured.” 

At the opposite side of Christendom, the Turks made it difficult 
to think about the end of Muslim power. All the efforts of ecclesiastical 
writers were focused on the release of Constantinople during its siege, 
or after its capture. The whole account of Islamic doctrine, Islamic 
military advances and Muslim habits was directed towards demonstrat- 
ing the urgent need to defend the Christian faith against their attacks. 
And this would be achieved as soon as Muslims were expelled from 
Byzantium and the Iberian Peninsula. Those who proposed the use 
of war, encouraged their sovereigns in different ways. 

The situation the Turks were facing was not the best—said Jean 
Germain to Charles VII of France—because the lords in the Holy 


? See Urvoy, D.: “Sur evolution de la notion de djihad” Mélanges de la Casa de 
Velazquez (1973), p. 335. 

> Ibidem, pp. 361-363. 

™ Anié, R.: “Relations entre musulmans d’Espagne ...”, Al-Andalus, 1, pp. 98, 
101. 
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Land were on bad terms with the sultan. The lord of Acre had 
offered his troops to the pope if they started the “passage” (crusade), 
as well as some castles. Furthermore, a large part of the sultan’s 
army was made up of Mamluks, who had once been Christians. 
They were expected to back the Christians in their efforts. More aid 
would come from the opressed Greeks, who would cooperate, since 
the union of the Churches and the end of the conflict between pope 
and emperor had been very positive. Germain could only see advan- 
tages in the enterprise, so he hastened to give the king political rea- 
sons to engage in the crusade. While Charles’s kingdom was in peace, 
as well as his mind and family, he would be wise to turn to the 
problems of the rest of Christendom, as his ancestors Charlemagne 
and Clovis had done before. The prey would be nothing less than 
the unity of Byzanttum—perhaps under his rule—, the capture of 
Jerusalem, once the geographical basis for it established, and the 
revival of the crusader spirit which would influence the Spanish war 
against the Moors in Granada. Moreover, he could count on the 
aid of the Duke of Burgundy, who asked his permission to join the 
army. At the same time, he could use crusade as the excuse to sign 
truces with the King of England, as he had been asked to do sev- 
eral times by the pope and the duke himself.” 

In the light of modern historiography, this proposal may seem 
naive, and Charles VII probably thought so, because he did just the 
opposite of what Germain was proposing: he refused the appeal to 
the crusade, and he forbade the Duke of Burgundy to attend, because 
he needed him on his Northern borders in order to keep the distance 
from England, far from signing truces. Seven years later, the matter 
was still not settled, and Torquemada had to use the same kind of 
persuasion at the Council of Mantua in 1459. 

This time, the audience was even more difficult to address, first 
because princes from all over Europe were supposed to attend, and 
then because those princes who could make decisions did not arrive, 
but just sent their legates, so the Council was reduced to a diplomatic 
meeting. Anyway, Torquemada proceeded with his exhortation, try- 
ing to move the legates both with religious and political reasons: for 
the love of Jesus Christ and religious zeal for his honour; for love 
of the Christian “res publica”; for their own pride and glory and for 
the great reward promised to those engaged in the holy army. The 


Jean Germain: Exhortation a Charles VI ..., f. 14r—-23r. 
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exhortation is full of Biblical references, promises of glory and praises 
of the princes, trying to move them to follow Pope Pius II in his 
launching of the crusade. His efforts were in vain.” 

Although not very realistic, Espina’s proposal sounds rather more 
convincing. For a start, his emphasis was placed on the conquest of 
Granada, which he knew somewhat better than the other writers 
knew the Ottomans. The second reason 1s that he relied on one of 
the most well-regarded masters in the fight against Islam: Raimundo 
Llull. His argument is that if Christians wanted to start a holy war 
against Muslims, no place would be better than the Iberian Peninsula. 
[lull had proposed five different places to start the war, moving 
towards the Holy Land: Constantinople, to take the route through 
Armenia and Syria; Alexandria, via Egypt; Cyprus, again to continue 
through Armenia; Tunis and, finally, Andalusia (al-Andalus). The 
first four destinies were dismissed on different grounds, ranging from 
climate, possibilities of supplies, distance of the journey and whether 
it was by sea or land, to amount of population willing to follow the 
fighters, number of castles available on the way and expenses. Advance 
across the Iberian Peninsula was by far the easiest, due to the priv- 
ileged geographical position, abundant food supplies and horses, the 
possibility of recruiting people all the way, the easy journey to the 
North of Africa, and the advantage of finishing off the last Muslim 
stronghold in the West of Europe, which left that frontier free for 
Christian troops. From Ceuta, the army could move through Tunis, 
Egypt and finally reach the Holy Land.” 

There was another point mentioned by Llull, which Espina recalled 
only once without daring to propose a name,’* but which was eagerly 
believed by monarchs—and probably encouraged them more than 
any ecclesiastical speech. That was the figure of a rex bellator elected 
in council to lead the Christian army. If all his subjects desired his 
victory, they would join the army voluntarily, thus saving a lot of 
expense while fighting more courageously.” Enrique [TV was never 
in a position to believe he was the chosen monarch. As the emperors 
of Germany and Byzanttum had proved themselves unable to meet 
the requirements, Philip of Burgundy and Alfonso V of Aragon saw 


7° CE, pp. 247-258. 

" FF, f. 172v. The text is copied word for word from Llull, R.: Liber de fine, pp. 
276-277. 

7 FF, f. 173r. 

 Ibidem, p. 277. 
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themselves as possible leaders of the last crusade. This feeling moved 
Alfonso V to write a long letter to the sultan, addressing him as the 
“Great Hound” whom he was going to destroy.® Later, it was King 
Fernando I of Aragon who thought himself the messianic king who, 
after winning Granada from the Muslims, would conquer Jerusalem 
for the Church. 

More pacific proposals were suggested by the partisans of mission- 
ary methods. The step from enforced Saracen conversion as contained 
in the comments on Gratian’s Decretum, to recognition that baptism 
through coertion was invalidated automatically, had given way to 
the idea of pacific conversion, so dear to mendicant orders. In the 
thirteenth century, the Franciscan spirit introduced some changes 
regarding the Cistercian missionary style. Preaching to Muslims 
became an extension of preaching to Christians, and both were the 
new order’s most important aims. In this context, Mendicants never 
supported forced baptism,*' and the means used to achieve conversion 
were less important than the ultimate end. The results were in direct 
relation to the preacher’s virtuous life; education was fundamental for 
the success of sermons. The desire for martyrdom was added moti- 
vation.’ Espina undoubtedly learnt from these sources his definition 
of “the perfect preacher.” But very soon Franciscans started to defend 
military intervention in the Holy Land to open the way for mission- 
aries, leading to a new style of preaching. Simultaneous defence of 
preaching and crusade was never criticized from within or without 
the orders themselves, and was given papal approval in a bull of 
Gregory [X (4th March 1238) granting the friars the same indulgence 
as had been given to crusaders by the IV Lateran Council.® 

The Dominican method proposed a new approach to Islam through 
the attention of captives and study. The main representative of the 
learned branch was Raimundo de Penyafort, who opened schools 
for missionaries all around the Mediterranean. Other figures like 
Humbert de Romans, William of Tripoli, Pierre Dubois and Ricoldo 
de Montecroce, elaborated a new theory of preaching, whose basis 
was the study of the enemy’s religion and languages, treatises writ- 
ten to provide ideas for the preachers, avoiding public debates and 


8° Sobrequés, S.: “Sobre el ideal de cruzada...”, pp. 237-238. 

8! Kedar, B.: op. cit., p. 72. 

8 Zananiri, G.: L’Eglise et l’Islam, pp. 184-186. 

® Kedar, B.: op. cit, pp. 141-142. About Gregory [X’s crusading policies, see 
Maier, C. T.: of. cit., pp. 32-62. 
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martyrdom, change in the habits and clothes of the brethren to make 
integration easier, and the foundation of houses to welcome the friars. 
Franciscans soon shared this new impulse. 

A product of this symbiosis, Llull successively defended peaceful 
methods and war as the way to approach Islam. All his works from 
1275 to 1312 give one solution or another to the problem of Islam, 
and he defended all of them thoroughly, probably according to his 
experiences in preaching life. Aragonese policies also conditioned his 
views. In the long term, he preferred to devote his efforts to the 
upper class of learned Muslims, whom he thought to be ready to 
listen; their conversion would be followed by the rest of the common 
people. He failed to see that learned Muslims would not necessarily 
feel discontent with their own faith.® 

The decline of crusades in the fourteenth century favoured a move- 
ment of Christian conversions in the East which worried the papacy. 
Dominicans and Franciscans were asked to work further, instructing 
Christians living under Muslim rule in their own faith and giving 
special attention to those Muslims who had converted and risked 
losing their faith again.*© This trend was followed, as we have seen, 
by ecclesiastical writers living in Europe, specially those living in the 
Iberian Peninsula, who saw the same effect on the Granadan borders. 

By the fifteenth century, both preaching and crusade had proved 
useless to put an end to Islam, and the advance of the Turks on 
the East only helped to assume that Christians would have to live 
together with the Prophet’s religion for much longer than they had 
thought. New attempts involved spiritual aid given to captives as a 
means to enter the Muslim-ruled lands—although it was difficult to 
permeate their social structure, for priests were expelled as soon as 
they tried to proselytize outside the prisons. 

Missionary hopes were still sustained, however, by such men as 
Juan de Segovia and Nicholas of Cusa, who were imspired by the 
few chances of crusades in the East and West of Europe succeeding. 
They maintained correspondence about their respective methods, and 
they tried to present them to Jean Germain, who obviously continued 
preferring the one he proposed. Segovia himself never rejected crusade 
on the whole, for he stated: 


* See Zananiri, G.: of. cit, pp. 186 ff.; Richard, J: La Papauté et les missions ..., 
pp. 117-120. 

® Urvoy, D.: Penser [’Islam, p. 242. 

8 Muldoon, J.: Popes, Lawyers and Infidels, p. 102. 
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I want to emphasize that I do not condemn the lawful wars against 
the Muslims owing to their invasion of Christian lands and other sim- 
ilar causes, but only those undertaken with religious motives in mind 
or for the purpose of conversion.” 


A gap was therefore created between the war for territories and the 
war for conversion. He only admitted crusade as a temporary solu- 
tion for self-defense, but it could not be relied upon without proper 
planning. Three possible remedies could replace it: 


— a miracle, which was unlikely, given that God used to rely on 
men in these questions; | 

— preachers, whose sermons produced a strong reaction among 
Muslims because they used to attack Muhammad. They also 
required a deep knowledge of the other’s religion and psychology, 
which was difficult to attain in a short period of education. Plus 
they had to face Islamic fanatism. 

— effective war, which would prevent Muslims from seeing Christ’s 
love in the figure of their attackers. 


Once the traditional methods had been rejected, a new one had to 
be proposed: it was structured in three stages, and it needed a long 
time to produce its effects, but the results would be conclusive. The 
first condition was maintaming peace with Muslims. A peaceful atmos- 
phere would bring about the intensification of diplomatic and cultural 
relations between Christendom and Islam, until comprehension could 
replace fanatism. The last stage, after a long period, was the discus- 
sion of the fundamental doctrines which divided both religions, start- 
ing with the similarities, instead of the contradictions. Such discussions 
should be undertaken in front of rulers and alfaquies, so that their 
knowledge and advice would help to reconcile differences.™ 
According to Segovia, his method was based on natural law, in 
the traditional principle of preaching adapted to the particular men- 
tality of Muslims, and was confirmed historically by the success of 
peaceful methods as opposed to crusades (and here he mentions the 
examples of King Wladislaw in Hungary, the conversion of England 
and the works of Saint Boniface in Germany). It could also be helpful 
even if it were rejected by Muslims, because then the Church would 
be justified and Muslims would be condemned by their own evilness 


7 Cf. Cabanelas, D.: op. cit., p. 111. 
88 Ibidem, p. 118. 
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for not listening to pacific reasoning. Segovia became so sure that 
his method was the best, that he could not help making it known 
to as many members of the Church as possible.” But the latter were 
engaged in the preparation of the crusade and the council of Mantua, 
so his message was not heard. 

Both Segovia and Cusa agreed to start their work by translating 
and commentating the Koran, this being the main source of informa- 
tion about the life and doctrine of Islamic people. In fact Cusa spoke 
of Segovia as the initiator of a revision of the traditional ideas about 
Islam. Cusa’s method starts with the Cnbratio Alchoram, 11 which he 
examined the text point by point, trying to differenciate Muhammad 
from his doctrine, and to extract from it as much valuable informa- 
tion as possible. The next book, De pace fide, is a debate among mem- 
bers of all nations and religions, in order to unify all of them in one 
religion with a variety of rites. The great novelty is that he does not 
accuse Muhammad in any way, but prefers to consider Muslims as 
just one more nation able to live among the others with some con- 
cessions regarding their customs. His answer to the capture of Con- 
stantinople in 1453 was to contact the Muslim elite in a conference 
to discuss the grounds of a common pacific policy.”” Needless to say, 
his proposals were even less use than Segovia’s. 

All these projects to defeat the enemy on earth found their deepest 
meaning in the arrival of the Day of Judgement. The capture of 
Constantinople was considered a key-event in the succession towards 
the Apocalyptic era. The version of the conquest offered in the 
Fortalitium has the freshness of recent news and the added advantage 
of six or eight years’ distance to permit an analysis of the situation. 
The argument is quite different from that of Alonso de Palencia, 
another contemporary chronicler, who preferred a historical approach 
to the facts. Palencia thought that lack of foresight, European rulers’ 
laziness and bad management of the troops were the reason why the 
city fell. He only mentioned one prophecy circulating in the corridors 
of the Roman Curia: “Constantina cadent et alta palatia Romae”.”' 
On the other hand, Espina devoted a great part of the battle to tell- 
ing the atrocities committed by the Turks once they had entered the 


89 Ibidem, pp. 121-123. See Juan de Segovia: Letter to Eneas Silvio Piccolomim, Ms. 
Vat. Lat. 2923, fi 3. 

% Anawati, G. C.: Nicolas de Cues..., pp. 145-147. 

9! Alonso de Palencia: Crénica de Enrique IV, 1, p. 50. 
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city, according to the testimonies of a Russian bishop and the Dogue 
of Venice.” He proceeded to explain four prophecies about the cap- 
ture of the city, and a comment of St. Isidore. The two first prophe- 
cies are related to the supposed oracles of Emperor Leo VI the Wise 
(886-912), whom Espina called a “Greek philosopher”, a classical in 
Byzantine apocalyptic literature. The original text was dated between 
1100-1180, and by the beginning of the fourteenth century, the ora- 
cles were transformed into a Latin Pseudo-Joachimite work, the Vatcinia 
de Summis Pontificibus,°? this being probably the text which Espina 
knew. Both mention a certain column placed in the Church of Saint 
Demetrius which had engravings depicting the destruction of the city, 
which would take place when the names of the emperor and the 
pope coincided with the ones who founded the city: Constantine and 
Gregory. Prophecies on columns were a commonplace in Byzantine 
apocalyptic literature about the end of the world, most of which were 
mentioned in the Catalogus Codicum Astrologorum Graecorum,* although 
none is the same as Espina’s. 

The third wonder preceeding the capture of the city was only 
seen by the Turks, and consisted of candlelights burning over the 
walls of Constantinople during the night, and which ascended to 
heaven. The Turkish reading of the sign was that God witheld his 
protection from the besieged, so that the city could be taken. And 
it was.” 

For many authors, this was the beginning of the end: Byzantine 
calculations” spoke of 1492, Espina himself spoke of an Arameic 
calculation which placed the end of the world at the time when 
Uz—Greece—and the daughter of Edom—Constantinople—fell into 
Turkish hands.” For ‘Isa ibn Djabir the end of the world was 
approaching, for Muhammad’s prophecies had been fulfilled by 1462: 
the age of hypocrisy and injustice mentioned in the hadiths had 
come. Predictions of struggles were identified with the capture of 
Constantinople, and the rest of the signs were to come soon: the 
Antichrist (al-Dadjdjal) would come and be destroyed by Jesus; the 


2 FF, f. 170v. 

3 Cf. Alexander, P.: “The Diffusion of Byzantine Apocalypses”, p. 79. 

%* Vasiliev, A.: “Medieval Ideas of the End of the World: West and East”, 
Byzantion, 16 (1942-43), pp. 462-502. 

% FF, f. 171r. 

%° MacKay, A.: “Andalucia y la guerra del fin del mundo”, p. 342. 

7 Bowman, S.: The Jews of Byzantium, 1204-1453, Alabama 1985, p. 180. 
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eschatological peoples of Yadjiidj and Madjtidj (Gog and Magog for 
Christian writers) would appear, and the rest of the prophecies would 
be fulfilled. ‘Isa’s Breviario takes from Christian traditions the idea 
of the central place of Palestine, and the seven ages to pass before 
the end of the world. But he does not mention the key-figure of 
Islamic messianism, the arrival of the Mahdi. It is interesting to see 
that neither did Espina mention the messianic emperor who was 
supposed to defeat the Antichrist before entering Jerusalem and ren- 
dering the city to God. 

The end of Islamic rule was described according to the most 
renowned eschatological texts of the Middle Ages, combined with 
the teaching of classical authors like Plato, Aristotle, Seneca, and Pliny. 
The last punishment inflicted by Muslims on Christians was already 
m its way: all the lands in the world had suffered their mvasion at 
one time or another, and the Turkish invasion had updated millen- 
arist ideas. Persia, Capadoce, Syria, Egypt, Spain, Galia, Germany... 
all had been ravaged by Saracens. Such was the final proof reserved 
to those who were willing to confess God’s faith. A number of 
Christian authors had revealed this punishment: St. Paul, Ishmael the 
Hermit, Joachim de Fiore, Hildegard of Bingen, Cyril of Alexandnia . . ., 
and some fragments of their texts are accurately quoted by Espina 
to enhance the eschatological tone of his speech. 

The second step towards final liberation is taken from the stoic 
Seneca: “Nothing violent is perpetual.” So the Saracen rule, which 
started through conquest and violence, could not survive much longer. 
Two prophecies are quoted to support this statement: one contained 
in Scotto’s Sententiae, and a certain Arabic prophecy which said that 
a Christian king would conquer Mecca and scatter Muhammad’s 
bones as a symbol of the end of his law. He might be refering to 
the prophecy by Juan de Rokasia (Jean de Roquetaillade, who wrote 
Vade mecum in tribulatione by 1356), which was adapted to Aljamiado 
around 1485, which proves that it must have been circulating in 
Castile before that date.’ 

Then comes the most interesting part of the argument: when will 
this happen? Here, Espina reveals himself as most cautious not to 


"8 Wiegers, G.: op. cit., pp. 125-128, 240-242. 

% FF, f. 173v. 

(00 The text has not been studied thoroughly yet, and it is probably the Christian 
version the one which speaks about the Christian king scattering Muhammad’s 
bones. For an interesting approach, see Wiegers, G.: op. ct., pp. 126-127. 


Ana Echevarria - 978-90-04-62426-9 
Downloaded from Brill.com 12/02/2023 09:08:59AM 
Via Wikimedia 


208 CHAPTER SEVEN 


fall into the apocalyptic discourse. He never resorted to the calcula- 
tions of the end of time. He avoided giving a precise date, or speculate 
about one. He seems to be happy enough to predict that “save a 
better judgement, it must cease when the Christian people are 
sufficiently punished.” Then, they would be ready to destroy the 
Muslim empire. Given that the capture of Granada was seen as pos- 
sible, and the expectation of a crusade against the Turks, it seems 
that the 1460’s were a reasonable date to expect some advance to 
be made. But no comment is made about who is to lead the Christian 
army, or how does Muhammad relate to the Beast or the Antichrist— 
an idea which had moved most authors. 

The last text to be quoted was headed “About the Saracens’ per- 
petual serfdom under the Christian yoke”.'"’ Again Espina does not 
explain how this serfdom was to take place. Only that the end of 
the conflict would bring peace to the world and liberation. How this 
has to be understood in the light of the End of the World, only 
Espina could tell. 


Ol FF, f 174v. 
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CONCLUSION 


However one may approach it, the central phoenomenon of Medieval 
Spain—the formative period of its national culture—is the meeting and 
bilateral adjustment of two distinct cultures, Christian and Muslim, 
with a third, semi-autonomous entity, the Jews, playing some role in 
the events.! 


As we have seen, by the fifteenth century this adjustment had given 
place to a period of transition towards a new structure. In the 1450's, 
new political circumstances drew attention to the Islamic problem 
from different sides. 

How did Christians regard Muslims at the end of their political 
power in the Iberian Peninsula? Religious literature, laws and historical 
facts have been used to depict the situation in the mid-fifteenth cen- 
tury, before the parties’ feelings became more extreme. I have tried 
to prove that the ideology leading to the conquest of Granada and 
the final defeat of Muslims in the Peninsula can be traced in several 
works. With the exception of the most idealistic, Juan de Segovia, 
the other authors show an evolution towards intolerance and violence 
which was common to the society and its rulers. 

All the books written by Christians referring to Islam were religious 
treatises discussing their faith. However, most of them were aimed 
at Christian readers whose faith was declining or who were threatened 
by Muslim power (captives, etc.). The point of view was therefore 
negative and accuracy only served the ultimate objective: persuasion 
of the final triumph of the Christian church. 

Of the four authors studied in this book, Alonso de la Espina is 
undoubtedly the most interesting, not only because of the volume of 
his work but also for the variety of sources he used and their interpreta- 
tion. His encyclopaedic knowledge made the Fortahtum Fida more than 
a first-hand source for Jewish history. His use of chronicles for a 
“book of battles” and his chapters about Muhammad and Islamic pre- 
cepts are one of the best works about compared religions in his time. 

There is a connection between Iberian authors working abroad, 


' Glick, T. F. & Pi-Sunyer, O.: “Acculturation as...”, p. 138. 
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who dealt mainly with the Ottoman issue, and those working in the 
Peninsula, whose first interest was to disseminate ideas about North 
African and Granadan Muslims. The revival of the Ottoman threat 
in the East affected the whole of Europe, which tended to forget 
that its far West still was under the Muslim yoke. At the same time, 
people in Castile yearned for the final defeat of Granada, regarding 
the Turks only as a possible help for Mudejars and Granadans. Both 
ways of approaching Islam are personified by Torquemada and 
Espina, respectively. In any case, given the slowness of communica- 
tions and the distance between the authors, the ideas seem to travel 
much better than might be expected, partly due to the good library 
system, universities and mendicant friars. 

A lot has been said about the style used to attack Islam and it 
has been described in detail, so there is no need to insist here on 
the importance of traditional polemics, symbolism and the power of 
image in manuscripts, which can be compared to the effectivity of 
discourse, together with gestures. 

The steps towards intolerance in religious authors can provide a 
clue to the situation of acculturation in the Peninsula. Laws show 
an attempt to harden positions against Mudejars, while coexisting 
with them. Some superficial elements were kept the same to avoid 
reaction against more subtle transformations. Whereas conversion to 
Christianity was seen as most desirable and was supported by local 
law-codes, the opposite was severely punished. However, the influence 
of Mudeyjars in the society around them was still too important— 
even as a bulwark of royal power. 

The relation between the defeat of Islam and the end of the world 
had been pointed out in the seventh century, but the imminence of 
the fall of Granada produced more literature on the subject. The 
same happened on the Muslim side, where ‘Isa ibn Djabir thought 
the time had come to defeat the Christians, and even the Jews had 
their own prophecies about the end of the world coming around 
1453/1492. But internal quarrels among the Granadan parties brought 
forward the last triumph of Christians, while a strong monarchy was 
growing in the Peninsula. 

The following generation of authors gathered all the influences 
and knowledge of the previous ones, but times had changed, and 
the application of similar principles brought new reactions. After the 
fall of Granada, the outcome of the confrontation between the first 
archbishop of the city, Hernando de Talavera, and the Archbishop 
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of Toledo, Francisco de Cisneros, decided the royal policy towards 
the Muslims all through the modern period. I can go as far as to 
suggest that their approach to Islam and particularly Cisneros’s tri- 
umph was the end of the Mudejar problem and the origin of the 
Morisco issue. But this would be the subject for another book.... 
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1410 
1412 


1415 
1417 
1422 
1424 
1429 


1431 


1432 
1434 
1436 
1437 
1438 
1439 
144] 


1442 
1443 
1444 
1447 


1448 


1449 


1450 


CHRONOLOGY 


Capture of Antequera by Christian troops 

Dispute of ‘Tortosa 

Catherine of Lancaster’s ordinances about Muslims 
Capture of Ceuta by the Portuguese 

Torquemada, Juan IT’s ambassador to the Council of Constance 
Clement VII elected pope by the Aragonese 

Translation of the Bible of Alba into Spanish by the Few Moshé Arragel 
Council of Tortosa: constitution to respect Clement IV’s dis- 
positions on Muslims 

Cortes in Palencia to discuss war against Granada 

Battle of La Higueruela 

Dispute of Medina del Campo (Segovia) 

Torquemada, Master of the Sacred Apostolic Palace 

Expedition of Alfonso V of Aragon to Tunis 

Council of Basle under Eugenius IV 

Segovia travels to Germany and copies Ketton’s translation of the Koran 
Portuguese crusade to Tangier 

The Council moves to Ferrara 

The Council moves to Florence. Felix V is proclaimed 
“Manifesto” against Alvaro de Luna 

Segovia, cardinal 

Cardinal Cesarini, legate to coordinate forces for a crusade 
against the Turks 

Crusader success at Edirne 

Conquest of Naples by Alfonso V of Aragon 

Dispute between Torquemada and El Tostado 

Varna: death of Wladislav I 

Cavallena claims his purity of ascent 

Crusader defeat at Kosovo 

Segovia’s retirement 

End of the schism 

Riots against Fews and converts in Toledo: works by Torquemada and 
Alonso de Cartagena 

Sforza, Duke of Milan 
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1451 


1452 


1453 


1454 


1455 


1456 


1457 


1458 


1459 


CHRONOLOGY 


Treaty Aragon-Venice 

Cavallena’s “Kelus Christr” 

Philip of Burgundy proposes a crusade in a speech to his 
knights of the Golden Fleece 

Albano-Aragonese alliance 

Death of Murad II and enthronement of Muhammad II 
Segovia, bishop of Savoy 

Frederick H’s coronation n Rome 

The Nasrids attack Murcia 

Jean Germain’s “Discours du voyage d’Outremer” 

Capture of Constantinople by the Turks 

Diet of Regensburg 

Treaty between Castile and Aragon 

Death of Alvaro de Luna. Alonso de Espina 1s his confessor 
Segovia, bishop of Cesarea: “De mattendo gladio cords Saracenorum” 
Alfonso V of Aragon defies the Sultan 

Death of Juan II of Castile and enthronement of Enrique [V 
Banquet of the Peasant in Burgundy: oath of crusade 

Diet of Frankfurt 

League of Lodi 

Jorg von Ehingen visits Castile 

Defense of Belgrade 

Beginning of the Castilian campaigns against Granada 
Alfonso V of Aragon takes the cross 

Death of Nicholas V and accession of Calixtus III 

Plunder of the Moorish neighbourhood in Valencia 

Alonso de Espina attends a Meeting of Franciscans in Madnd 
Deaths of John Capistrano and John Hunyadi 

Enrique IV’s trip to Ceuta. He is given the administration 
of the Spanish Miltary Orders 

Meeting at Alfaro (Enrique [IV and Juan de Navarra) 
Espina preaches the bull of crusade 

Piccolomim and Torquemada, cardinals 

End of the Granadan campaigns 

Deaths of Calixtus III and Alfonso V of Aragon 

The Portuguese conquer Arzila 

Death of Fuan de Segovia 

Council of Mantua 

Juan de Torquemada: “Contra Errores Machomet” 

Espina begins the “Fortalitium Fidei” 
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1460 Civil war starts in Catalonia 
Torquemada, bishop of Orense: “Symbolum pro informatione Mam- 
chaeorum” 
1461 Death of prince Carlos de Viana 
Germain’s “Débat du Chrestien et du Sarrazin” 
Possible death of Alonso de Espina 
1463 Bull “Ezechielis Propheta”: crusade starting at Ancona 
1464 Death of Pius II 
1465 Sentence of Medina del Campo 
Enrique IV’s dethronement in Avila 
Possible death of Pedro de la Cavallena 
1466 Leo of Rozmital visits Castile 
1467 Deaths of prince Alfonso of Castile and Philip the Good of 
Burgundy 
1468 Death of Juan de Torquemada 
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APPENDIX I: 
SOURCES OF FIFTEENTH-CENTURY TREATISES 


CE: Contra errores perfid: Machomet 

FF: Fortahtium fide . . . 

LCS: Livre du Chrestien et du Sarrasin 

ZC: Kelus Christi... 

[ ]: Source quoted without mentioning authorship 


1. Classical Sources 


Aristotle (d. 322 BC): Metaphysica. CE, FF. 

~ Physica, QE. 

— Ethca, CE, FF. 

~ Politica. CE. 

— Liber de substantia orbis, CE. 

~ De anima. CE. 

— De proprietatibus elementorum. CE. 

— De animalibus. CE. 

Boethius (d. c. 525): De Sancta Trnmtate. CE. 

Cicero (Tullius, d. 43 BC). CE, FF. 

[Hippocrates (d. c. 399 BC)}. CE. 

Lactantius (d. c. 320): Diwinae Institutiones. CE. 

Origen (d. c. 255) [through Eusebius of Cesarea]. CE. 
[Plato (d. 347 BC): Timaeus]. FF. 

Plotinus (d. 269): Enneads. FF. 

Porphyry (d. c. 301): De regressu animae or De abstinenta. CE. 
Seneca (d. 65): Tragoediae. FF. 

Sybilline Oracles. FF. 

Vegetius Renatus (c. 383-450): Epitoma ret militans. CE. 
Virgil (d. 19 BC): Bucolica. CE. 


2. Doctors of the Church 


Ambrose (d. 397): De Spiritu Sancto. FF. 

— De Trinitate. CE. 

— De officus ministrorum. CE. 

Anastasius, Pope (d. 401). CE. 

Augustine (d. 430): his work in general. CE, ZC. 
— De ciwvitate Da. CE, FF. 

— De Trimtate (419). CE. 
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— De verbis Domini. CE, FF. 

— De Genes ad litteram (401). CE. 

— Tractatus in Fohannis evangelium (414). CE. 

— Sermo de Natwitate Domim. CE. 

— De fide Sanctae Trnitatis. CE. 

Cyril of Alexandria (d. 444): Thesaurus de sancta et consubstaniah Trmtate. CE, FY. 
Damasus, Pope (d. 384). CE. 

Gregory the Great (d. 604): Moraha in Fob. CE, FF. 
Jerome (d. 420): A letter to Pope Damasus. CE. 

John Chrysostom (d. 407): Contra judaeos et gentiles. CE, FF. 
Leo I, Pope (d. 461): Sermo de Natwitate Domim. CE. 


3. Arabic & Fewrish Sources 


‘Abd al-Masih ibn Ishaq al-Kindi and ‘Abd Allah b. Ishma‘il al-Hashimr 
(9-10th c.): Risala. LCS. 

Abraham ben Afra. ZC. 

Ibn al-Hagim de Malaga (Ronda?). FF. 

Ibn Rushd (Averroes, d. 1198). ZC. 

Kitab al-M1‘rad; (Liber Scalae Machometi\. FF, [CE]. 

Tiber generations Machomet. FY. 

Moshe ben Maymon (Maimonides, d. 1204): Guide for the doubtful. CE. 


4, Medieval Christian Sources (Greek @ Latin) 


Alain of Lille (d. 1203): Quadnipartitus liber contra hereticos. FY. 

Alfonso X (d. 1284): Generalts Histona Hispanae. FY. 

Alfonso Buenhombre (d. c. 1343): Disputatio Abutalib Saraceni et Samuelis 
ludaa. FF. 

Alexander de Hales (d. 1245): Summa Theologica. FF. 

Anselm of Canterbury (d. 1109): Monologium. CE. 

Bartholomeus Anglicus: De propretatibus rerum (c. 1250, translated in the 15th 
century by Vicente de Burgos). FF. 

[Beatus of Liebana (c. 798): Commentanum in Apocalypsin|. FF. 

Bernard of Clairvaux (d. 1153). CE. 

Calixtus HI (d. 1458): Bull. FF. 

Cathalogus Regum Terrae Sanctae. FF. 

Clement V (d. 1314): Clementnarum, V, tit. II, 1. FF. 

Cromca Beati Petn, Francisci,... Egidu... FF. 

Dennis the Carthusian (d. 1405). FF. 

Dionisius Areopagites (c. 532): De dwinis nominibus. CE. 

Hildegard von Bingen (d. 1179): Scwtas seu vistones (Laber revelationum Det). FY. 

Historia exaltationis Sanctae Crucis. FF. 

Hugh of St. Victor (d. 1141): De Sacraments. FF. 

Isidore of Seville (d. 636): Etymologiae. FF, CE. 
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Jacques de Vitry (d. 1244): Hastoria Orientals Ecclesiae. FF. 

Juan de Segovia (d. 1463): Tractatus contra sarracenos = De mittendo gladio corda 
sarracenorum. FF. 

Joachim de Fiore (d. 1202): Speculum visionum. FF. 

John Damascene (d. 749): De fide orthodoxa. FF. 

John of Podio (d. 1455): Collectio Historiarum (Ms. copied for the Library of 
the Royal Palace, Madrid, by the same secretary as FF). FF. 

John Duns Scotus (d. 1308): Commentanum supra libros Sententiarum. FF. 

Leo IV, Pope (d. 855). CE. 

Taber generations et vitae Machumet. FF. 

Lucas Tudensis (d. 1249): Chronicon Mundi. FF. 

Methodius (Pseudo-) (c. 674-678): Sermo de regno gentium et in novissimi tempo- 
ribus certa demonstratio (De fine secul). FF. 

Nicholas of Lyra (c. 1349): Postlla. QE, FF. 

Pedro Alfonso (c. 1110): Dialogus. LCS, FF. 

Raimundo Llull (d. 1315): Liber de fine. FF. 

Raimundo Marti (d. 1284): Pugio fide. FF. 

[- : Tractatus contra Machometum.| CE. 

[Ricoldo de Montecroce (d. 1320): Jmprobatio Alchoranis.) FF. 

Robert Ketton (c. 1143): Aoran. FF; CE; LCS. 

Rodrigo Jiménez de Rada (d. 1247): Historia Arabum. FF. 

Sigebertus of Gembloux (d. 1112): Chronica (Historia Regum Franciae). FF. 

Thomas Aquinas (d. 1274): Summa contra gentiles. CE, LCS. 

— Summa Theologica. CE. 

Vincent de Beauvais (d. 1264): Speculum Historale. FF. 

Vicente Ferrer (d. 1419): Sermon “Ecce ascendimus Hierosolimam”. FF. 

[ William of Tripoli (c. 1273): De statu Saracenorum et de Mahomete pseudo-propheta 
et eorum lege et fide.) FF. 
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APPENDIX II: EXTERNAL STRUCTURE OF 
FIFTEENTH-CENTURY TREATISES 


The aim of this appendix is to give a comparison of the main subjects and 
their presentation at a glance. The original division of the treatises has been 
respected, but the titles for the chapters have not been translated word-for- 
word because they lacked definition of the contents, and the chapter headings 
have been either translated or summarized. 


1. JUAN DE SEGOVIA: De miitendo gladio in corda Sarracenorum 


I. Consideration: Bishops and doctors of the Church try to convert Saracens 
by preaching the divine word 


II. Explains the reasons for the continuous war between Saracens and 
Christians and the maintenance of Muhammad’s law 


Il. Contains advices to finish with the war, continued by Christians to 
defend Christ, the Church and its prelates’ honour, attacked by Muhammad 


IV. Debate with the king of Granada’s ambassador 


V. It was not considered enough to send twelve men to preach Christian 
faith to the Saracens, as were the Apostles. History of three hundred years 
of attempts 


VI. Demonstrates how in a short time the law of the Saracens expanded 
by a multitude of fighters. Reasons for the war 


VII. About the Saracens’ hopes to convert many Christians by affirming 
some of the truths contained in the Gospel 


VUI. Seven errors contained in the Koran, being the two main ones related 
to the mysteries of Trinity and Incarnation, and how it was easy for 
Muhammad to introduce them appealing to idolatry, distressing the Church 
by means of Nestorian and Arian errors 


TX. Errors regarding marriage contained in the Koran 


X. Exhortation and precepts for the Saracens to continue fighting, con- 
ceding indulgence to those who die, and promising them Paradise 


XI. Points out excessive praises contained in the Koran as well as a num- 
ber of other errors 


XII. Criticism of Muhammad’s Paradise as described in the Koran 


XII. Account of the truths of the Christian faith according to Church 
prelates and doctors 
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XIV. There was and is no hope of eternal life for pagans and Jews, and 
even less for Muslims who have abandoned God’s doctrine and discipline 


XV. There is no hope for Saracens, who do not observe God’s command- 
ments nor precepts 


XVI. There is no hope for Saracens because they do not have sacraments 


XVII. Muhammad freed Jesus by rejecting his divinity, but not his inter- 
cession because he came from Abraham’s lineage 


XVIII. Muhammad pretended he was given Abraham’s law, which was 
considered divine 


XIX. Includes the words from the Koran Muhammad recited as if they 
were Abraham’s law, to which he added abusing glosses 


XX. Explanation of what is contained in human law; differences among 
divine, natural and scriptural laws and the law of divine grace 


XXI. Christ did not dissolve but complete Moses’s law. About circumcision. 
How it cannot be proved that Abraham received another law from God 


XXII. Muhammad ordered Moses’s law to be respected so that it superceded 
Christ’s. Due to envy, Saracens want to extinguish the name of Christians 


XXIII. Praises of Muhammad contained in the Koran are divided in four 
types: 

1. About himself 

2. About the virtue of his actions 

3. His judgements when he was alive 
4. Miracles he performed 


XXIV. Muhammad’s life and actions 


XXV. Muhammad affirmed that works of nature, art and fortune were 
already miracles. Explanation of why he did not perform any other, accord- 
ing to the Koran 


XXVI. Miracles told in the Koran, with four differences: 
1. What is told in such a confussing way is not intelligent 
2. Wonderful actions are reasonable, but miracles are not 
3. They are promises, not exhibitions 
4. They are invisible, never seen by men 


XXVIII. Miracle of the seven sleepers 

XXVIUI. Lucipher’s sin. Inspired by him, Muhammad’s law denies Christ’s 
divinity 

XXIX. Reason why Muhammad’s sect expanded in such a short time. All 


his religion is based on himself, as is shown by two sentences: There is 
only one God and Muhammad is his messenger 


XXX. Twenty-one reasons why Muhammad’s sect was accepted and 
multiphed 
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XXXI. Response to the first fourteen reasons. Right actions are not worth 
without the night faith 


XXXII. Response to four of the last seven reasons: 
1. Why Muhammad’s sect continued to be expanded 
2. How this was done, including the martyrdom of Christians 
3. They do not possess a numer of divine books or about human law 


XXXII. Answer to the last three reasons: 
1. Saracens’ misery is greater as their triumphs increase 
2. About war for conversion 
3. Why in the beginning the Church did not prosecute Muhammad’s 
sect as a heresy 


XXXIV. Ways to convert the Saracens, being the less convenient the two 
former: 

1. Waiting for a miracle 

2. Sending preachers 


XXXV. About the third: War and its reasons 


XXXVI. Saracens adored the principle of their world, whose messenger is 
Muhammad, assuming that one was the creator and other the legislator 


XXXVII. Fourth way to convert the Saracens: the way of peace, by instruct- 
ing multitudes and signing peace 


XXXVIII. Saracens will realise that the hapiness promised to them was 
not true, and as they see the Christians are not unbelievers, they will turn 
to their religion. 


2. PEDRO DE LA CAVALLERIA: Kelus Christi... 
Preface 
Which are the Scriptures common to Jews, Christians and Saracens 


Part I: Against the Jews 


1 Article: The Messiah was promised in the law 
2 Article: 
. To whom was He promised 
. The Messiah had to arrive for the remission of sins 
. Before the Messiah’s arrival, souls did not enjoy Paradise after death 
. Moses’s law did not bring glory after death 
. This happened because of the original sin 
. Again about original sin 
. Moses’s law was imperfect 
3 Article: The Messiah was promised in the Law, and he is both God 
and human 


“IO OT 4 09 NO 
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4 Article: The Messiah must suffer and die for the remission of sins, and 
due to his death all sacrifices must finish 

5 Article: Once celebrated this sacrifice, a new Law would convey the 
Messiah to all souls through some chosen men 


Answers to some of the Jews’ doubts 

1. About the Trinity 

. About the end of the sabbath 

. Why the Messiah has not eliminated punishment for Adam’s sin 

. Why don’t the Christians circumcide themselves, if Jesus did so 

. Why the Christians have images in churches 

. Why the food forbidden by Moses’s Law is allowed to Christians 

. Why the old Jewish feasts are not valid for Christians if Christ cele- 

brated them 

8. Why are Christians buried within the church if the Jews have cemeteries 
outside the cities 


“IG Ol eB O&O hd 


Refutation of the Islamic sect [divisions are not made by the author] 
1. Discordance between Christian and Islamic faiths 
1.1. Trinity 
1.2. Jesus was not crucified and dead. About his divinity 
1.3. The Koran is inimitable 
1.4. Peoples of the Book will be saved 
. Christ’s person and actions 
. Creation, Paradise and the Last Judgement 
. Contradictions in the Koran 
. Angels 
. Holy war 
. Christ is the Messiah, but not the son of God 


Reasons against idiots, showing that Jesus’s faith is true and necessary 


“IO OT OF ND 


Part II: philosophical proves of the truth of Christ’s faith 
Summary 


About divine providence 


3. JUAN DE TORQUEMADA: Contra errores perfidi Machomet 


Preface 
1. Muhammad’s description and life 
2. Demonstration of Muhammad’s false prophethood 
3. About all the les Muhammad said about himself 
1. He is the last prophet 
2. Therefore, there are no more prophecies to be delivered 
3. He is announced by Christ when he promises another messenger 
4. Muhammad’s name is eternally written on God’s throne 


Ana Echevarria - 978-90-04-62426-9 
Downloaded from Brill.com 12/02/2023 09:08:59AM 
Via Wikimedia 


224 
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5. All the prophets before him announced his arrival 

6. He asks Muslims to believe in God’s messenger 

The Law contained in the Koran is not divine, because it does not 

fulfil the following conditions: 

1. It is not rational 

2. It should command honest, just, holy things. Although fast and 
prayer are good, they are not acknowledged 

3. It should direct towards God both external and internal human 
actions 

4. It must be confirmed by natural law. It is not even confirmed by 

miracles, but imposed by the sword 

. It must be a wise law for the people 

. It must contain the truth 

. It must not be based on fables 

. It must be in accordance with God in everything 

. It must be possible (quoting the M2’radj) 


OOon NH oO 


. Principles and foundations to refute Islam 


Muhammad’s main errors (discussed in chapters 7—47) 


. He denies the Trinity 

. He denies Christ’s divine generation 

. He denies the Holy Spirit is God 

. He denies Incarnation 

. Christ is not God 

. Christ did not die in the cross 

. Christ will not be the judge in the Last Judgement 

. The Bible was corrupted by Christians and Jews, so there is nothing 


left which corresponds to God’s real message except what is said in 


the Koran 


. He affirms God 1s corporeal and has a body 

. God is the reason for all evil 

. He defended fate and denied divine providence 

. About circumcision 

. Images worshipped: criticism 

. He believes Christians are forced to adore their priests 

. Whoever lives righteously can be saved in his sect 

. Nobody is saved except Muslims 

. Angels are corporeal, made of fire 

. Angels will die before the Last Judgement 

. Angels commit sins 

. Demons can be saved through the Koran 

. God ordered the angels to pay hommage to the first man 

. Angels ignored the names of things before Adam named them 
. Adam’s soul is a portion of God’s soul 

. All human souls have been made from one soul 

. The sky is smoke made of sea steam 

. The sun and the moon were made of the same light, but Gabriel 


touched the latter making it darker 


Ana Echevarria - 978-90-04-62426-9 
Downloaded from Brill.com 12/02/2023 09:08:59AM 
Via Wikimedia 


EXTERNAL STRUCTURE OF FIFTEENTH-CENTURY TREATISES 225 


33. Having several wives is permitted 

34. Repudiation is also allowed 

35. Adultery and fornication are lawful for Muhammad 

36. About sodomy 

37. After resurrection, material pleasures are promised to Muslims 

38. Future hapiness is placed in vain things 

39. About pleasures in Paradise, where wishes will become true 

40. Wine drinking is a sin 

41. All creatures invoke God in prayer 

42. The Virgin Mary gave birth on a palm-tree 

43. Once Christ was born she was consoled of her sadness 

44. She was Mary, and the tree produced dates for her to eat 

45. She was accused of adultery by her neighbours 

46. Apostles and prophets were Saracens 

47, Muhammad charges God with false and evil things, ignoring that He 
is the supreme goodness 

48. Twelve characteristics of Christian religion which should make the 
Muslims convert: 

. Its origin is the best: Christ 

. It has the holiest doctors and masters 

. It is confirmed by divine power 

. It has prophets as authoritative witnesses 

It has got true documents beyond question 

It has honest commandments 

. It gives advice to reach perfection 

. It forbids evil things 

It has extraordinary virtuous sacraments 

. It is excellent because it is not based on weapons or violence, but 

on humility and patience 

11. Its essence is incorruptible firmness 
12. It promises eternal hapiness 

49. Five reasons why Muhammad’s sect was so successful, as opposed to 
Christian Church 
1. His Paradise is made of pleasures 
2. Lust and flesh are permitted 
3. Only easy precepts are commanded 
4, Tirannic violence and the power of weapons are used by Muhammad 
5. No prophet before him was rejected 

50. Admonition to make the Catholic princes raise against the Turks 


SDCOMINMRDY PWN 


— 


4, ALONSO DE ESPINA: Fortahtium Fide (Book Four) 


First consideration: About Muhammad’s origin 
1. Muhammad’s origin and birthplace 
2. About the author of Muhammad’s sect 
3. When was Muhammad’s sect started 
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Second consideration: Muhammad’s life and customs 
1. His life was beastlike and lustful 
2. His life was ambitious 
3. His life was monstruous due to epilepsy 


Third consideration: Quality of Muhammad’s doctrine and law 

. How Muhammad’s law was given 

. Errors in Muhammad’s law 

. Fallacies and fables in Muhammad’s law 

. Mischiefs in Muhammad’s law 

. Muhammad’s law is not confirmed by miracles 

. Muhammad’s law is full of contradiction 

. Muhammad’s law is not divine because it has been rebated by men 
and the devil was its founder 


“IO Gm ee OF NO ee 


Fourth consideration: Foundations of Muhammad’s law, including his ascent 
to heaven 


Fifth consideration: Concordance and discordance of Muhammad’s law with 
Christ’s in the articles of faith 
— First article: I believe in one God... represented by jasper 
~ Second article: I believe in Jesus Christ... represented by saphire 
— Third article: who was born from the Holy Spirit... represented 
by chalcedony 
— Fourth article: who died under Pontius Pilate... by emerald 
— Fifth article: who descended to Hell... by sardonyx 
— Sixth article: He ascended to Heaven and is sitting at the right of 
the Father... by sard 
— Seventh article: and he will come to judge... represented by chrysolite 
— Eighth article: I believe in the Holy Spirit... by beryl 
— Ninth article: I believe in the Holy Catholic Church... by topaz 
~ Tenth article: I believe in the saints’ communion... by chrysoprise 
— Eleventh article: I believe in the resurrection... by jacinth 
— Twelfth article: and in eternal life, amen... by amethyst 


About the discordance of Muhammad’s precepts: 
. Prayer 

. Ablutions before prayer 

. Proclamation in loud voice 

Fast 

. Easter 

. Pilgrimage to Mecca 

. Plunder and death for infidels 
Food allowances 

. Number of wives 

10. Forbidden marriages with relatives 
11. Observation of Fridays 

12. Prayer towards the South 

13. About judging 


OMIA BPWN 
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14. Wine abstinence 

15. Inheritance 

16. Testimony and witnesses 

17. Forbiddance of disputes with non-Muslims 


18. Circumcision 
Sixth consideration: About Muhammad’s vile death 


Seventh consideration: Muhammad’s successors 
1. The sect did not perish thanks to the Devil’s shrewdness 
2. Muhammad’s successors in the East and West 
3. Diversity of people who accepted Muhammad’s law 
4. Diversity of pagans whom Muslims sometimes imitate 


227 


Eighth consideration: the war of Muslims against Christians using arguments 


. Christ is not God 
. Against the Trinity 
Against marriage with just one woman 


. Against Baptism 
. Against veneration of images 


DPOMNIAMUYTAWN 


— 


in it but what is mentioned by the Koran 


. Those who are called Christians do not deserve that name 
. Against Christ’s Incarnation. Against the Holy Spirit being God 


. Against Christ’s death, because he is supposed to be immortal 


Against Paradise being contemplation of God and not material goods 


. Jews and Christians corrupted the Bible and there is no truth left 


Ninth consideration: about the wars and triumphs of Christians and Saracens 
by means of weapons from Muhammad’s time until the present (158 battles) 


Tenth consideration: about the possession of the Holy Land by Saracens 


1. Why do Saracens hold the Holy Land 
2. There is no better land to start the crusade than Spain 


Eleventh consideration: What must Saracens comply with when living under 


Christian rule 


Twelfth consideration: end of Saracen power and their perpetual serfdom 


under Christians 


1. The last punishment for the Christian people by means of Saracens 


2. End of the Saracen power 
3. When must Muhammad’s law cease 
4. Perpetual serfdom of Saracens under Christians 


5. NICHOLAS OF CUSA: Cnbratio Alchorant 


Book I: The Koran 


Prologue 
1. The Koran. God cannot be the author, but the devil 
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qn aaa OO ho 


20. 


. Contents of the Koran according to Muslims 
. The Final Judgement according to the Koran 


The Koran contradicts the Bible and is wrong in those passages 


. The Gospel must be preferred to the Koran, because even the latter 


acknowledges its merits 


. The Gospel is light for the Koran because it contains everything which 


is true in the latter 


. The elegance in style does not prove the Koran’s divine origin 
. Jesus must be followed rather than Muhammad, because he was placed 


higher by God 


. The Koran wrongly blames Christians for adoring Jesus—considering 


him a prophet—; they do it as God 


. Christ is the son of God: demonstration 

. Why Jesus did not call himself God, but the Son of God 

. Christ’s praise in the Koran and the demonstration of his divinity 

. Christ, who is the Word of God, easily proves to be the son of God— 


the Koran and the Gospel agree 


. Koranic objections to the former only try to specify some points to 


give Christ more glory 


. Jesus, being the Messiah, is also the son of God 

. Jesus, being God’s Word and Legate, is also his son 

. Other testimonies in the Koran which prove Christ is the son of God 
. It should be understood from the Koran that God communicated Christ 


his spirit and soul 


. How it should be understood from the Koran that Christ is the per- 


fect man 
Digression about God’s creation of the Word (intelligence) 


Book {I: The Trinity; Christ’s death; Paradise 


— et pet — 
He GO NO 


—— 
ome. 


—=— EH Oo o~I HN a Oo ND — 


. Mystic theology which demonstrates that God is ineffable 
. Theology which affirms that God is triune 
. How through intellect we can see divine nature 


How we are raised from intellectual to divine fecundity 


. Activity of all beings as demonstration of God triune 

. Intellect as guidance for divine activity: so was the Word created 

. Love in relation to the aforementioned 

. Declaration of the Holy Trinity 

. Discussion of the enigma of the Trinity 

. More about the three persons: parallel with the three pronouns “I-you-he” 
. The Arabs must acknowledge the Trinity: discussion of the identification 


of Muhammad with the Holy Spint 


. Christ was really dead and crucified 
. Crucifixion was Christ’s exaltation and purification 
. Christ’s death and the transmigration of his soul: Muhammad did not 


deny his death but his soul’s death 


. About Jesus Christ’s resurrection 
. The mystery of Christ’s birth and death: explanation of his mission 
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17. Christ’s death and its fruits 
18. About Paradise 
19. Invective against the Koran 


Book III: Muhammad; God in the Koran; Abraham; Christ’s role in salvation 


1. Faith in one God, according to the Koran, will save everybody: lack 
of precission, because then it would include heretics 
2. Muhammad was not sure about what to do or to believe. His asser- 
tion that “There is only one God and Muhammad is his Messenger” 
is false in the second premise 
3. Muhammad tried conversion through violence when he could not do 
it through words, and he kept changing his mind 
4. About God in the Koran: is he an absolute God or is he contained 
in his creatures? | 
5. God in the Koran is Muhammad’s servant 
6. Muhammad persecutes Christians against God’s will 
7. Muhammad believes in the need of God’s presence in everything that 
happens 
8. Muhammad’s aim is his own exaltation 
9. Confusion in Muhammad’s references to Christ as God, in singular or 
plural 
10. Other variations in Muhammad’s sayings: about every monotheist to 
be saved, discussion of conversion to Christianity 
11. Against the Koran being Abraham’s law 
12. Differences between the Koran, which says Abraham was an idolater, 
and the Bible, with a different version 
13. ‘The promise made to Abraham 
14. Abraham’s pact excludes the Arabs 
15. Only Christians adoring the Trinity can be Abraham’s descent 
16. The Arabs ignore Abraham’s law and persecute it 
17. Recommendation for the sultan to order Mary’s cult and the preaching 
of the Gospel 
18. To the caliph of Baghdad, about the paragraphs regarding Abraham, 
which must have been included in the Koran by Jews 
19. Without Christ nobody can be a saint 
20. Christ deserved immortality: demonstration 
21. Declaration of Adam and Christ’s similitude 


6. JEAN GERMAIN: Le lwre du crestien et du sarrasin 


Book I: About the mistakes and foolishness of the Muslim sect {letter from 
al-Hashimi] 


1. About Pedro Alfonso’s Dialogus 
2. Foreword to the Saracen’s epistle 
3. The Saracen’s attempt to convert the Christian 
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. The Saracen claims he is familiar with Christian Scriptures and rites 
. The five pillars of Islam 

. Islamic fasts and prayers 

. Islamic ceremonies 

. Muhammad’s precept about conversion or destruction of infidels 

. Resurrection and Last Judgement according to Islam 

. Paradise 

. Hell 

. Islamic Lent, circumcision, purification and marriage 

. Pilgrimage and blasphemy in Islam 

. The Saracen’s objections: the Trinity, Christ’s divinity, worship of the 


cross, chastity and penitence 
The Saracen’s farewell 


Book II: Christian objections against Islam and justification of the Christian 
faith [Al-Kindi’s answer] 


. Foreword to ask for the Saracen’s benevolence 
. Summary of the first letter and its argument 
. Muhammad’s generation and his life according to chapter 4, book I 


Muhammad’s lust and polygamy 

Definition of prophecy, its kinds and why Muhammad cannot be a 
prophet 

Muhammad’s shameful death 


. There are only two divine Laws, and Muhammad’s is evil 

. All legislators must have a guaranteed authority 

. They must try their laws to tend towards righteousness 

. Muhammad is not a legislator nor is his law valid, nor does it conform 


to these conditions 


. Muhammad’s great changes in the Scriptures (Koran) 

. Fast, prayer and alms were ordered long before Muhammad 

. Against rythm in writing praised by the Saracens 

. Christian faith possesses all virtues while Islam includes all vices 

. How Saracens wrongly believe that Muhammad’s name was written 


on God’s throne before the Creation 


. Difference between Church institutions and those of Islam: circumcision 
. Polygamy and repudiation 

. Holy works done by the Church and superstitions in the mosque 

. Christ’s mercy and forbidance of holy war 

. God suffers from men’s tribulation, against Islamic concept of Paradise 
. About Christian martyrs 

. When should miracles be performed: Muhammad did not have such 


a power 


. Real Paradise is spiritual, and not phisical 
. Fortune and glory are not the supreme goodness for man, according 


to the philosophers 


. Muhammad’s heaven and hell are poetic 
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26. Paradise is reached through difficulties, and not through easy life 
27. Worship of the cross is not idolatry 

28. Christian law is what Saracens pry for everyday 

29. Christians have not changed the Scriptures 

30. Epilogue 


Book III: Establishment and development of the Christian faith by impor- 
tant figures 


1. How Christ disposed the conquest of Christian monarchy and the elec- 

tion of the main leaders 

. Conquests made by St. Peter, Christ’s liutenant and vicar 

. The second knight, who is St. Paul 

. Legates left in Syria by the Apostles: St. James called “of Galicia” 

. St. James the Minor, bishop of Jerusalem 

. St. Matthias, who accomplished the salvation of Judaea 

. St. Matthew and his conquest of the foreign nations of Ethiopia 

and savage Africa 

7. Letters between Abgarus, king of Mesopotamia, and Jesus 

8. Triumphs of Simon and Judas in Babylone, Susania, Media and 
Persia 

9. ‘Triumphs of Bartholomew’s lineage in Licaonia, low Judaea, Albania 
and Armenia 

10. About St. Thomas’s chivalric deeds in Judaea 

11. About the fruitful preaching of the Gospel made by the triumphant 
conqueror St. Philip apostle in the great city of Sarmata, high 
Dacia and Russia 

12. About the execution of the noble senator St. John the Evangelist 
when he was in a mission in Asia Minor 

13. The glorious apostle St. Andrew and his conquest of the regions 
of Greece, Macedone, Thesalia, Morea etc. 

14. How St. Bernabe preached the Gospel in Italy 

15. How St. Luke, an expert in medicine, performed his duty in Bithinia 
being seventy-four years old 


16. How St. Mark preached in Egypt, in Lybia and Arabia 


MH 7 ee OF ND 


2. The First Seven Deacons 
1. St. Stephen, the first martyr 
2. St. Philip converts the king of Ethiopia’s treasurer 
3. Works of the other five deacons in different countries 


3. Summary of the great works of some of the disciples for the expansion 
of the Gospel, and their conquests 


4. How the apostles’ disciples brought Christian faith to the world 
1. Disciples of St. James and St. Peter 
2. Conquests of St. Peter’s disciples 
3. Wonderful deeds of St. John’s disciples 
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5. Achievements of the greatest men in the world, called eminent 


1. From Virgile’s nine Sybills to Constantine 

. The emperors Constantine and Licinio 

. Those who preached the Gospel from Constantine to Muhammad 
. Those who preached the Gospel until Charlemagne 

. Those who preached... until St. Louis 

. Preachers from St. Louis to the present time 

. Epilogue 


“IO Ol - © NO 


Book IV: Declarations of faith and documents proving how Islam differs 
from Christianity 


1. How was Christian faith authorised before Constantine the Great 


H GO NO 


con oO 


1. First Council of Jerusalem and the Apostle’s symbol under Tiberius 

2. If Council of Jerusalem under Claudius 

3. IMI Council of Ephesus and St. John’s Gospel under Nerva 

4. IV Council of Gaesarea—discussion about Easter—under Antonius 
Comodus 

5. Council of Rome against African Novatists, under Detio 

6. Council of Antioch—condemnation of Paul of Samos—under Aurelius 

7. How before Constantine, there were already bishoprics, prelates, 
parishes, etc. 

8. Why has the author mentioned these councils and epistles 


. Declarations made in the great Council of Nicaea, about Trinity 

. Declarations made in the Council of Constantinople under Theodose 

. Councils of Africa, Garthage and Numidia against Pelagius under Arcadius 
and Honorius 

. Metropolitan Council of Ephesus, under Theodose 

. Council of Caledonia 

. Declarations made in Constantinople and approved by Pope Martin 

. Great Council of Constantinople against monophisites, and other Eastern 
and Western Councils 


Book V: Summary of Christian doctrine 


CO ™I OM OF & CO NO 


. About the different laws [religions] 

. Institution of the Christian faith 

. Comparison between Christian law and the Old Testament 

. The Gospel gives the Christians reasonable laws 

. Allegiance of the Gospel with true philosophy 

. Christian faith is a “res publica” which tends to maximum happiness 
. About true happiness 

. How the martyrs, hoping to reach true happiness, established Christian 


faith in the world 


. Miracles made by martyrs to authorise the Gospel 
. Fruits of Christian faith against idolatry 
. The destruction of the Jewish pontificate and realms and their captiv- 


ity as testimony of Christian holy faith 
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The gospel is verified by the Sybills 

Synodal sentences of Eastern and Western doctors 

Sentences of those doctors close to the Council of Chalcedon 
Objections made by the Saracen and answers 

Conclusion and demand of a sentence from the Sultan 
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Antioch 118 

Anton, saint 178 


Aphrodite 86 

Arabian Peninsula (Arabia) 
125, 138, 158, 162 

Aragon 1, 5, 9-10, 13, 16-17, 20, 23, 
29-32, 59, 75, 121, 139, 190, 214 

Aragon, Artal de 32 

Archidona 23-24 


86, 104, 


Arian 111 

Anas Davila, Diego 54-55 
Aristotle 85, 147, 207 
Arles (France) 38 
Armenia 201 


Aroth and Maroth, angels 161 
Arragel, Moshe ben 957, 213 
Arraiolos, earl of 14 

Arzila 15, 214 

Aurillac, Gerbert a’ 125 

Austria 8 

Avila 27, 34, 121, 139-140, 215 
Avicenna (Ibn Sina) 85 
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Avis, Order of 14 
al-“Ayni 199 
Ayton (Savoy) 
Azuara 14 


37, 39-40, 71, 88, 98 


Babylon 111 

Baena (Castile) 140 

Bagdad 94 

Bahira 125 

al-Baihaki = 123 

Balboa, Gonzalo de 35 

Ballistarius, Mahomat 141 

Banu Marin (dynasty) 119, 130 

Bani Marwan 130 

Bani Qast_ 130 

Bani Sarradj 192-193 

Barbastro (Aragon) 32 

Barcelos, earl of 14 

Barrientos, Lope de 49 

Basle, Council of 9, 14, 34, 36-39, 
42, 88, 213 


Beato de Liébana 111-112 


Beauvais, Vincent de 84, 91, 112, 
127 

Bede 104 

Belgrade 11, 119, 132, 214 


Ben Labi (family) 29 
Benedict XIH, pope 29 
Berceo, Gonzalo de_ 117 
Bern 99 

Bessarion, cardinal 12, 45 
Bingen, Hildegard of 207 
Blois 96 

Bologna 41 
Bonfilla, Juan 31 
Boniface, saint 204 
Bosnia 12~13 
Bouillon, Geoffrey of 
Bramante 130 
Brancowitz of Serbia 16 
Buenhombre, Alfonso 92, 96 

Burgo de Osma (Castile) 107 

Burgos (Castile) 44, 51, 99, 121, 135 
Burgundy 7, 37, 214 

Byzantios, Nicetas 86 

Byzantium 3, 9, 16, 78, 200-201 


109, 118 


Cabra, Leonor de la 29 

Caesarea 38 

Calahorra (Castile) 196 

Calatrava, Master of the Order of 27 

Calixtus HI, pope 10-11, 15-17, 20, 
35, 44-45, 52, 214 

Cana 149 
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Capadoce 207 

Capistrano, John 8, 11, 214 

Carazo (Castile) 135 

Carinthia, Hermann of 96, 98 

Carlos de Viana, prince 17, 24, 215 

Carpio, Bernaldo del 118 

Carrillo, Alonso, archbishop of Toledo 
and later cardinal 33, 35, 36, 121 

Cartagena, Alfonso de 44, 55, 213 

Carvajal, Juan de, cardinal 11, 35, 
38 


Casanova, Juan de, cardinal 35-36 

Caseda, Juan de 31 

Castile (Castilla) 5, 10, 13, 18-20, 
23-24, 26, 34, 36, 39, 44, 46, 
50-52, 57, 59-60, 63, 75-76, 118, 
120-121, 134-135, 139, 169, 174, 
184, 187-188, 194-195, 214-215 

Castilla, Pedro de 52 

Catalonia (Catalunya) 
133, 139, 178, 215 

Catherine of Lancaster, regent of 
Castile 176-177, 213 

Cavalleria, Fernando (Bonafos) de la 
29, 31 

Cavalleria, Pedro de la 3, 6, 28, 
30-33, 35, 64, 96-97, 101-102, 
125, 157-158, 168, 172, 213-215 

Cavalleria, Vidal de la 29 

Chacon, Gonzalo 48 

Central Europe 11 

Cerda, Antonio de la, cardinal 35 

Cervantes, Juan de, cardinal 35, 38 

Cesarini, cardinal 9, 213 

Ceuta 14-15, 23, 123, 201, 213-214 

Chal6n-sur-Sa6ne 8, 37 

Charles VII of France 8, 12, 43, 75, 
77, 82, 199-200 


34, 59, 97, 


Charlemagne 109, 119, 130, 134, 
200 

China 16 

Chosroes 110-112 

Christ 80, 90, 92, 103, 109-110, 


120, 128, 146, 162, 204 
Cid (Rodrigo Diaz de Vivar, “el Cid”) 
117, 136 
Cilicia 11 
Cisneros (Francisco Jiménez de 
Cisneros), cardinal 51, 211 
Ciudad Real (Castile) 43 
Clement IV, pope 157, 180, 213 
Clement VII, pope 213 
Clovis 109, 200 
Cluny 37 
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Cologne (Germany) 88 

Cologne, Oliver of 73 

Commynes, Philippe de 26 

Constance 34, 42 

Constantine 111, 206 

Constantinople 3, 8-11, 16, 18, 36, 
38, 74, 109, 114, 119, 201, 
205-206, 214 

Cordoba (Castile) 
128, 182 

Cordoba, Alvaro de 86, 91, 111, 137 

Cordoba, Eulogio de_ 111 

Corias (Oviedo, Castile) 99 

Coimbra (Portugal) 34 

Colmenares, Diego de 51 

Covadonga (Asturias, Castile) 117 

Cuéllar (Castile) 22 

Cuéllar, Velasco de 35 

Cueva, Beltran de la 19-20 

Curia 10, 35-36, 38, 45, 76 

Cusa, Nicholas of, cardinal 36-38, 
46, 61, 77-79, 82, 87-88, 98, 101, 
151, 164, 203, 205 

Cyprus 12, 92, 109, 162, 201 


24, 36, 80, 125, 


Damascene, John, saint 86, 127 

Damascus 74 

Daroca (Aragon) 32 

David 154 

Demetrius, saint 206 

Demetrius Paleologus of Morea 16 

Democritus 152 

Denys the Carthusian 87 

Despuig, Luis 16 

Diaz de Toledo, Fernando 35, 44 

Diez de Aux, Martin 30 

Dyon 37 

Djerba 16 

Dominic, saint 4] 

Duarte I of Portugal 9, 13-14 

Dubois, Pierre 202 

Durango (Viscaya, Castile) 75-76 

Eastern Europe 9, 115 

Edessa 43 

Edirne 213 

Edom 206 

Egypt 11, 53, 115, 129, 139, 201, 207 

Ehingen, Jorg von 21, 26, 214 

Eimeric, Nicolau 189 

Eiximenis, Francesc 66, 68, 75, 154, 
163, 166 

E} Casteliar (Aragon) 32 

El Escorial (San Lorenzo de) 98 


249 


Eloy, saint 178 

England 7, 24, 74-75, 200 

Enrique II of Castile 176 

Enrique III of Castile 176 

Enrique IV of Castile 4, 18-27, 33, 
44-45, 49, 60, 79, 134, 142, 172, 
177, 181, 185, 193-195, 201, 
214-215 

Enrique of Portugal, prince 13-14 

Enriquez del Castillo, Diego 21-22 

Epicureus 152 

Epirus 12 

Eraclius Jil, 119 

Erdi, Bernardo 46 

Escobar, Andrés de 35 

Espina, Alonso de_ 6, 27, 29, 35, 41, 
47-55, 62-64, 67, 82-83, 85, 87, 
89-94, 96-98, 101-102, 105, 107, 
109-110, 112-113, 115-117, 121, 
125, 127-131, 134, 138, 144, 
151-157, 159, 162-164, 166-169, 
175-177, 180-181, 198, 201-202, 
206-210 

Ethiopia 16 

Eugenius IV, pope 9, 14, 36, 42-43, 
213-215 

Eulogius 91, 124 

Europe (Europa) 2, 11, 79, 85, 88, 
119-120, 203, 210 


Fadrique, prince 47 

Felix V, pope 9-10, 36, 38, 43, 213 

Fernandez, Garcia 135 

Fernandez de Heredia, Juan 31-32 

Fernando I of Aragon (de Antequera) 
29, 176 

Fernando II of Aragon (and V of 
Castile) 1, 33, 134, 174, 202 

Fernando I of Castile 118 

Fernando III of Castile 136 

Fernando of Portugal, prince 

Ferrante, ruler of Naples 17 

Ferrara, Council of 43, 213 

, Marquis of 58, 74 

Ferrer, St. Vincent 29, 66-67, 70, 98 

Fez 19] 

Fez, king of 15 

Filelfo, Francesco 77 

Fiore, Joachim de 111, 207 

Florence 9-10, 43, 213 

France 7, 9, 14, 24, 53, 73-74, 120, 
169 

Francesco Sforza of Milan 

Francia, Juan de 31 


13-15 


12,213 
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Frankfurt, Diet of 9, 214 
Frederick III, emperor 11-12, 37, 
70, 95, 214 


Gabriel 95, 126, 131, 162 

Galceran de Castro, Felipe 32 

Galia 207 

Galiana_ 130 

Garcés de Marcilla, Juan 31 

Garcia, Martin 59, 67-68, 88 

Garcia, Sancho 135 

Garcia de Covarrubias, Alfonso 35 

Garcia de Vaamonde 52 

Gaunt 8 

Gazull, Andrés de 35 

Genoa 8, 17, 24 

Germain, Jean 8, 34, 36-37, 43, 58, 
62, 74, 76, 81-82, 84, 91, 101, 109, 
115, 199-200, 203, 214-215 

Germany 11-12, 38, 169, 201, 204, 
207 

Gerona 33 

al-Ghazali 68, 149 

Gibraltar 23-24, 79, 105, 190 

Gil, Jacobo 36 

Giron, Pedro 19 

Godalesc (Guadalest, Valencia) 157 

Golden Fleece, Order of the 7, 8, 
37, 43 

Gonzalez, Fernan, earl of Castile 
116-118, 132, 134-135 

Granada _ 1, 5, 13, 15-17, 19-20, 
22-23, 25, 27, 60, 71, 75, 88, 95, 
100, 119, 121, 123, 134, 140, 142, 
153, 156, 181-182, 184-186, 190, 
192-194, 199-201, 208-210, 
213-214 

Gratian 202 

Greece 17, 206 

Gregory, saint 111, 206 

Gregory VII, pope 73 

Gregory X, pope 78, 94 

Gumiel, Juan de 46 

Gurrea, Juan de 31 

Guzmanes (family) 24 


Hacinas, battle of 135 

Hagar 104 

al-Hashimi 91 

Haro (Castile) 196 

Henry IV of England 8, 43 

Herod 111 

Hijar, Juan de 32 

Holy Land 10-11, 62, 94, 114-115, 
122, 169, 183, 198-199, 201-202 
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Hospitallers 8 

Hrotsvita 86 

Huesca (Aragon) 32, 194 
Hungary 8-10, 12-13, 16, 204 
Hunyadi, John 11, 214 


Iberian Peninsula (Iberia) 1, 3, 5, 7, 
13, 16, 20, 28, 43, 53, 60, 64, 
69-71, 73, 81, 83, 91, 93, 104-106, 
114-116, 119, 121, 125, 129, 
132-133, 137-138, 140, 143, 157, 
160, 167, 169, 174, 182-184, 186, 
192, 198-199, 201, 203, 209-210 

Ibn ‘Abbas 71 

Ibn Abi Zayd 68 

Ibn al-Ahmar, emir of Granada 

Ibn al-‘Arabr 147 

Ibn Hazm 92, 143-144, 149-150 

Ibn Ishaq 68 

Ibn Khaldin 140, 193 

Ibn al-Khatib 193 

Ibn Rashiq 69 

Ibn Rushd 68 

Ibn al-Samad al-Khazraji 163 

Ibn Sina 68 

Iconum 73 

Ignatius, patriarch of Syria (‘Abd Allah 
of Edessa) 43 

{ldephonse, saint 163 

Innocent III 73, 112 

Innocent [IV 198 

‘Isa ibn Djabir 2, 28, 39-40, 83, 88, 
98, 139, 162, 179, 189-190, 206, 
210 

Isaac 148 

Isabel I of Castile 1, 33, 134, 174 

Isabel of Portugal, duchess of 
Burgundy 7, 14 

Ishmael 104 

Ishmael the Hermit 207 

Isidore, saint 120, 128, 131-132, 
206 

Ismail 110 

Italy 8, 12, 169 

‘Iyad, qadi 123 


199 


Jacob 154 

Jaén 90, 95, 185 

Jaime I of Aragon 106, 119 

Jaime {I of Aragon 59 

James, saint 110, 117, 119-120, 
131-133, 136 

Jativa 88 

Jerome, saint 104 

Jerusalem 11, 94, 197, 207 
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Jesus 68, 89, 108, 144-147, 149, 
163, 170 

Jimena (Castile) 22 

Jiménez de Rada, Rodrigo 86, 93, 
117, 120, 127 

Jiménez de Urrea, Lope, lord of 
Rueda 31-32 

John, saint 147 

John, heretic 126 

John Crisostomos 126 

John, Order of Saint 28 

John VIII, emperor 9 

Jonah 154 

Juan I of Castile 176 

Juan IT of Aragon (also, de Navarra) 
4, 17, 24, 27, 33, 195, 214 

Juan II of Castile 13, 18, 27, 35-36, 
42, 44, 48-50, 75, 142, 172, 176, 
185, 193, 195, 214 

Juan Manuel, prince 196 

Juana “la Beltraneja” 23 


Julian, Visigoth noble 121, 135 
Ka’aba 86 

al-Kamil, sultan 73 

Ketton, Robert 87, 97-98, 213 


Khadidja 91, 126-127, 160 
Khurasan 126-127 

Kosovo 213 

Kucinic, Georg 46 
Kurayshites (tribe) 86 


La Concepcion (Franciscan province) 
52 

La Higueruela, battle of 

Lara, battle of 135 

, Infantes de 118 

Laso de la Vega, Garci 22 


18, 213 


Lateran Council, IV 180, 202 
Lazarus 132 

Lecce, Robert de_ 11 

Lemnos 11 


Leo VI, “the Wise”, emperor 

Leon 38, 45, 135 

Lérida (Catalonia) 34 

Lille (France) 8 

Lille, Alain de 92, 101, 166 

Lisbon 14, 34 

Liste, Jean Francois de 43 

Llull, Raimundo 70, 88, 94-96, 147, 
167, 201, 203 

Lodi, League of 10, 16, 214 

Lopez de Mendoza, Diego, earl of 
Tendilla 33 

Louis [X of France, saint 


206 


74, 109, 198 


251 


Louis XI of France 13 

Lot 92 

Lubel, Shemaya 54 

Lucas de Iranzo, Miguel 

Lugo (Castile) 52 

Luna, Alvaro de, constable 13, 
17-18, 27, 43-44, 48-50, 134, 213 

Lyon 99 

, Council of 78 


19, 185 


Madrid 54-55, 214 

Madrigal, Alonso de “el Tostado” 34, 
43, 213 

Magdeburg, John of 99 

Maimonides 85 

Malom, David 15 

Malaga 18, 27 

Mamluks 130, 200 

Manriques de Lara (family) 51 

Mantua, Council of 4, 12, 20, 45, 
77, 79, 200, 214 

Maria, queen of Aragon 30 

Marche, Jacques de la_ 11 

Mark, saint 147 

Marques (France) 99 

Marti, Raimundo 2, 69, 81, 85, 92, 
96, 98, 101, 103, 106, 122, 124, 
144 

Martin V, pope 34 

Mary (Virgin) 68, 74, 109, 148-149, 
162-163 

Mary Magdalen 66-67 

Maryam, Moses’s sister 148 

Maryam, Muhammad’s wife 127 

al-Ma’min, caliph 91 

al-Ma’miin of Toledo, 133 

al-Mas‘idi 68 

Matthew, saint 147 

Mathias Corvinus of Hungary 12 

Mecca 86, 92, 157, 160, 207 

Meaux, Pierre de 43 

Medina del Campo (Castile), Sentence 
of 25, 27, 177, 215 


, Dispute 36, 53, 70, 213 
Mediterranean 1, 9, 16-17, 20, 74, 
139, 202 


Mella, Alonso de 75-76 
Mella, Juan de, cardinal 35 
Milan 9-10, 213 

Millan, saint 117, 120, 131 
Moab 92 

Mondofiedo (Castile) 45 
Mons (Burgundy) 8 
Montefalcone, Antonino de_ 11 
Monzoén (Aragon) 30 
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Montecroce, Ricoldo de 81, 90, 93, 
96, 101, 122, 125, 127, 137-138, 
150-151, 158, 160, 163, 187, 202 

Montserrat, Cosme de 35 

Morante, Gonzalo 147 

Morea 13, 45 

Morocco 53, 69, 73, 92, 118, 130 

Moses 89, 144, 148, 154, 161, 163, 
168 

Moyses 92 

Mu‘awiyya 130 

Muhammad (the Prophet, Mahomat, 
Mahoma) 39, 45, 53, 61, 68, 70, 
75, 80, 82, 86, 89, 91-93, 96-98, 
102-103, 105, 109-114, 116, 120, 
123-129, 132, 138, 144-147, 149, 
151-164, 166-167, 183, 191, 197, 
204-206, 208-209 

Muhammad II, sultan 8, 13, 17, 58, 
79, 130, 214 

Muhammad V, emir of Granada 

Muhammad al-Qysr 120 

Muhammad al-Shartoshi 172 

Muhammad ibn Abi ‘Amir al-Mansur 
118, 130-131, 135 

Muhammad ibn Ishaq 68, 124 

Muhammad ibn Isma‘il al-Bukhari 

Muhammad ibn Yissuf 142 

Muley Abia-l-Hasan 193 

al-Muqtadhir of Saragossa 73 

Murad II, sultan 77, 214 

Murcia 69 

Murillo, Juan de 31 

Mushm ibn al-Hadjdjadj al-Qushayri 
124 

Mytilene 11 


193 


124 


al-Nasir of Bidjaya 73 

Nasrid 19, 130, 192, 214 

Naples 12, 75, 96, 213 

Navarre 5, 139 

Navas de Tolosa, battle of Las 
132 

Near East 85, 115, 120 

Necroponte 13 

Nero 111 

Nevers (France) 37 

Nicholas V, pope 9-10, 16, 22, 38, 
44, 214 

Nicopolis 7 

Nizar 

Noah _ 147 

North Africa 
169, 201 


118, 


15, 81, 105, 119, 129, 
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Nir al-Din 130 
Nuremberg 37, 87, 99 
, Diet of 13 


Ocafia 27, 33 

Old Castile (Franciscan province) 52 

Olmedo, Lope de 35 

Oppas 121 

Orense (Castile) 45-46, 215 

Oropesa, Alonso de 26, 54 

Osma, Pedro de Montoya, bishop of 
52, 98, 107, 109, 181 

Ottomans 2, 4, 74, 201, 210 

Oviedo (Castile) 36 


Pacheco, Juan, marquis of Villena 19, 
27 

Padua 79 

Palencia (Castile) 
213 

Palencia, Alonso de_ 15, 17-18, 
21-22, 27, 33, 48, 121, 193, 205 

Palestine 207 

Palestrina 45 

Paris 37, 41—42, 81, 92, 96, 99 

Pascual, Pedro 60, 90, 95, 98 

Patriarch of Constantinople 9 

Paul, apostle 71, 207 

Paul II, pope 13 

Pedraza (Castile) 

Pedro 92 

Pedro III of Aragon (“the Great”) 87, 
157 

Pedro of Portugal, prince 14 

Pelagius (Pelayo), saint 86, 132 

Penyafort, Raimundo 69, 81, 106, 
202 

Pefia, Francisco 189 

Pérez de Embun, Pedro 31 

Pérez de Guzman, Fernan 18 

Pérez de Vivero, Alonso 27 

Persia 207 

Peter the Cruel (Pedro I of Castile) 
79 

Peter the Venerable 
92-93, 166 

Petri, Garci 69 

Philip “the Good”, duke of Burgundy 
7-9, 11-13, 17, 37, 43, 58, 74, 
200-201, 214-215 

Piccinino, condottiere 

Piera, Selomé de 29 

Pius II, pope (Eneas Silvius 
Piccolomini) 3, 4, 8, 11-12, 18, 


36, 41, 47, 51-52, 


194 


76, 87, 90, 


16-17 
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36-38, 40, 45-46, 58, 77-79, 93, 
97, 201, 214-215 

Plasencia (Castile) 52 

Plato 207 

Plaza, Hernando de la 54-55 

Pliny 207 

Podiebrad, George, king of the 
Bohemians 45-46 

Poitiers 133 

Ponce de Leén (family) 24 

Porto (Portugal) 14 

Portugal 3, 5, 9, 13-14, 24, 34, 121 

Prester John 109 

Pulgar, Fernando del 41 


Al-qasr al-Saghir (Alcazarquivir) 15 


Ragusio, John of 38 

Ram, Domingo, cardinal 35 

Recaredus 128 

Regensburg, Diet of 8, 214 

Reyes Catodlicos (Fernando II of 
Aragon and Isabel I of Castile) 23, 
27, 184 

Rhodes 8, 12, 74, 78 

Richart, Pierre (“L’Oiselet”) 99 

Rodrigo, king of the Visigoths 133, 
135 


Rodriguez de Almela, Diego 113 

Rodriguez de la Camara, Juan, 
cardinal . 35 

Roermond (Holland) 88 

Roland 86 

Romans, Humbert de 202 

Rome 9, 11, 16, 23-24, 28, 35-37, 
42, 44-47, 57, 74, 97, 189 

Ronda 18 

Roquetaillade, Jean de 97, 207 

Rore (Bavaria) 88 

Rozmital, Leo of 26, 215 


Sa‘d, emir of Granada 193 

Sahagun (Castile) 46 

Saint Angelo (Rome) 35 

Saladin 111, 130 

Salamanca (Castile) 28, 34, 36, 40, 
42, 47, 50-52, 54, 88, 97, 169 

Samothrace 11 

San Esteban de Gormaz, Garcia de 
106 

Sanchez, Juan 36 

Sanchez de Arévalo, Rodrigo 
35, 38, 57, 79, 121 

Sanchez de Orihuela, Diego 193 


10, 19, 


253 


Sancho VII “el Fuerte” of Navarra 
119 

Sancho, Francisco 97 

Santa Maria, Alonso de 44, 57, 121 

Santa Maria, Pablo de 41, 44 

Santiago (de Compostela, Castile) 133 

Santiago, Order of 20, 22, 31, 108 

, (Franciscan province) 52 

Santillana, marquis of 18, 57 

Saragossa 4, 28, 32~33, 86, 97, 194 

Sarah 104 

Sarmiento, Pedro 44 


Savoy 38-39 

Scanderbeg of Albania 13, 16 
Scotto 125, 207 

Segovia (Castile) 39-40, 50-51 


Segovia, Juan de (Juan Alfonso 
Gonzalez) 2-3, 6, 34-40, 43, 58, 
61, 70, 76-78, 83, 87-88, 96-98, 
101-102, 162, 168, 197, 203-205, 
209, 213-214 

Seneca 207 

Serbia 10, 16 

Sergius 125, 197 

Sesse, Pedro de 31 

Serrha, Lopello de 141 

Seville 20, 45, 97, 193 

Seville, Juan of 91 

Siena 12, 45 

Siena, Buenaventura de 93 

Sigtienza (Guadalajara, Castile) 98 

Simancas 121, 193 

Sisebute, Visigoth king 169 

Solomon 154 

Spain (Hispania) 5, 79, 128, 207 

Spinosa (Master of Osma) 107 

Spoleto, bishop of (Bernardo Erdi) 
43, 46 

Stuttgart 100 

Subiaco (Italy) 44 


Syna 11, 43, 127, 129, 201, 207 
al-Tabari 146, 149 

Talavera, Hernando de 210 
Tangier 14-15, 213 

Tarragona, Council of 188 
Thasos 1} 


Theophanes 124 

Thomas Aquinas, saint 

Tintorer, Mahoma 141 

Toledo 1, 24, 33, 36, 42-44, 81, 
116, 125, 133, 139, 142, 169, 187 

Toledo, Abraham de 93 

Toledo, Francisco de 35 


81, 85, 176 
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Toledo, Mark of 87 

Tolfa 13 

Torquemada (Castile) 41 

Torquemada, Juan de 4, 6, 11, 
35-36, 38, 41-46, 61, 79, 83, 85, 
87, 90-91, 93, 96-97, 101-102, 
112-113, 125, 127, 138, 148, 
151-152, 157-159, 162-164, 168, 
197, 200, 210, 213-215 

Torquemada, Tomas de 41 

Torres, Diego de 191 

Tortosa, Dispute of 29, 70, 213 

, council of 213 

Toulouse, Raymond of 118, 132 

Tovar, Juana de 41 

Trebizond 12, 16 

Tripoli, William of 78, 94, 149-150, 
202 

Tudela 48 

Tunis 16, 195, 201, 213 

Turkish empire 129 

Turks 7, 9-11, 13, 16, 20, 43, 111, 
213-214 

Turmeda, Anselmo 61, 186, 191 

Turtkovic, Stojsav 46 

Tuy, Lucas de 124 


‘Umar 157 
Uz 206 


Valencia 2, 17, 33, 118, 139, 178, 
194, 214 
Valencia, Diego de 147 


Valera, Diego de 33, 193 

Valladolid (Castile) 28, 34, 41-42, 
47, 49-5l, 

Valladolid, Alfonso de 144 

Valladolid, Luis de 42 

Varna 43, 213 

Velascos (family) 51 

Venegas, Ridwan 193 . 

Venice 10, 12-13, 16, 24, 97, 206, 
214 

Venus 86 

Via, Juan de la 16 

Viencinic, Radovan 46 

Vienne, Council of 95 

Villacreces, Pedro de 50 

Villalpando, Juan de 31-32 

Villanueva (Aragon) 32 

Villaviciosa (Castile) 36 

Visconti 9 

Vitry, Jacques de 112, 114-115, 117, 
198 

Vivero, Alfonso de 169 


Wladislaw of Hungary 204, 213 
Wyccliff, John 113 
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